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PREFACE TO FIRST EDITION. 



The design of this little work ia to provide for mission- 
aries, and for others who, like them, have little leisure for 
original research, an accurate summary of the doctrines 
of the Vedauta, If the people of India can be said to 
have now iiiiy system of religion at all, apart from mere 
caste observances, it is to be found in the Ved^uta philo- 
sophy, the leading tenets of wliich are known to some 
extent in every village. The subject is therefore one 
of great importance, and the Ved&ntasflra ia generally 
acknowledged to be the most satisfactory summary of 
the modern phases of it. 

In the notes, I have endeavoured to furnish a full 
explanation of every difBculty, and of each point needing 
elucidation, and in so doing have drawn largely from the 
writings of well-known Oriental scholars. The text of 
the Yed&ntas4ra which I have used is that published in 
Calcutta in 1875 by Pandit Jlv4oanda Vidyls&gara, with 
the Commentary of NrisiihbasarasvatJ. 

The following is a list of the works and tdicions referred 
to in the translation and notes. I am deeply indebted to 
Dr. Banerjea's Dialogues on the ffiiufn Philoifiphy , and to 
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Dr. Fitzedwai'd Hall's Rational Refutation of the Hindu 
Philosophical Systems. These two are, in my judgment, the 
most valuable works of their kind in the English kuguaga 



to 




niatagiia oaths BindaPhilotophy. B; Ret. K. M. Baiier}e&. WiUiuni 

& Nurgste, 1861. 
A Raliumd JUfuiatio^t nfthe Ilindu P/iilosophieal Syitemt. By Xchemiah 

Nll&k>,nt1iB StiBtrl Gore. TrikUBUted by FiUedwani E&ll, D.C.L. 

Calcutta, 1862. 
Miicdlaneoiti Esaaya. By H. T. Culebrcxjfce. New edition, witb Note* 

by Professor Cuwell. TrUtiner & C"., 1873. 
The PhUotopki/ of the Upaiiithadt. By Professor A. E. Guugh. Caieutta 

Stmea for iS^S. 
Original SamkrU TacU. By J. Muir, D.aL., LL.D., vok iii.-v. 
Sacied Booh of the East. Edited by F. Max Muller, vol. i., L'jiani^iads. 

Clarendon Priuis, 1879. 
Professor H. H. WiiaonV Tr„rJa, viz. :— 

(■) Etaaijs on Ue Rdigian nfthe IHtuim, 1 vols. Edited by Dr. R. 
Eoet. Trilhuer k. Co., 1862. 

(b) Enayt on Sitnikrit Literature, 3 vols. Edited by Dr. RosL 

Triibtier & Co., 1864-65. 

(c) Viihnu Purdnn, 6 voU. Edited by Dr. Fitiea*ftrd Hall. 

Tflibner k Co., 1864-77. 
Tlte Buiory of Indian LUcraliire. By Profeaaot Weher, trauflated from 

the seoond GBrman edition. TrUbner i Co., 187S. 
The Indian Anli^uarg, vola. L, ii., and iv. Bombay, 1872, 1S73, 1875. 
Ay^i-Theittie Theoriee, the Baird Ltoture for 1S77. By R, Flint, D.D. 

Blaclcwood L Sons, 1S79. 
Works by Rev. R. Spence Hardy. Publiahed by Williama t Korgata. 

(a) Eaiiem Monach^aiii. i S60. 

(b) Legeadtand Theoriei of the Baddhisti. i366. 
(e) Manual nf Bvildhism, z6 edition. 1880. 

Elpbinatona'a Jliltory of India, 6th edition. By E. B CowelL J. 

Mnrr.'iy, 1874. 
Works by Dt. Ballaatyne :— 

(a) The Sdnkhya, Aplwrisma of KnpUa, traDBlatoci. Bibliothecn 

Indica Series. Calcutta, 1863, 
(b} Tht Aphoriams of tiie Yoga FhilMophy. Book I., translated. 
Allahabad, 1852. 

(c) The Aphoritms of t/ie Ny&tja Philoaaphy, tranalated, Allahabad, 



850. 
(d) A Leetiire 



c Vedan 



Allah 



lad, 185a 
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PREFACE TO FIRST EDITION. vii 

77ieAplu»-iimiof^dn4ilya. Traoslatedby ProfeaaocCowell. Bibli.itheca 

lodicH Series. Calcutta, 1878. 
The ffialory of PkilnsopKi/. By G. H. Lewes, 2 toU., 4tli editiou. 

Longmana & Co., 187 1. 
PancJutdaK By Bharatltlrthavidyara^ya. Bombay, 1879. 
I'padeiaiakaari, By ^laukar^hSrya. Published in " Tke Pandit" 

Benares, 1868-69. 
AdlisSCBta-Mmdsaria. Calcutta, 1S72. 

Aitareya Brdhmana, Edited and trauslated by Dr. Hatig, 2 vols. 
SdiikhyapravaekitnabMshi/a. Edited b; Pandit Jlbiinantla ViilySsLgaru. 

CalcnKa. 
Slivija PraMia. Edited by Pandit Maheiia Chandra Nyayaratiia. 

Calcutta, 1S66. 
Ilaiidmalata. Bound Dp with Jib&nanda'e Edition of Trd&Dtae^ra. 
Vdliyaivdkd. By ^ankai&ch&rya. Edited by Windischmann in 1S33 

undePtheerraneoua title of Bdlab/idhint {Vide Hall's "ConiWirti- 

tion toirardi an Jndex to t!ie BiUiogmphy of Indian PhUoiopliicd 

Syslems.") 
KaiaMarmi/atiddhi. By Burmyarichirja. MSS. No. U03 and 777 in 

India Office Library. 
Pdianjaladariana. Edited by Jib&nanda Vldy&sSgant. Calcutta, 1S74. 
SdnkJij/aidra. Edited fay Fitzedward Hall. Calcntta, 1862. (Biblio- 

tbeca Indica Series.) 

UPANISHinS. 

KauihllaU and Mailri. Edited and translated by Ptoferaor Cowell. 

186 1 and 1870, 
ffeno, Kat^a Jfunifaia, MdndHkya, CMi&ndogya, Taittiriya, Aitarcya, 

Sveldhatiira, aud Brihadirl^^yaka. Edited by Jibinanda VidyftaS- 

gara at Calcutta. They are faa-siniilee of those brought out in the 

Bibliutheca Indica Series. 
MvktUcd. Edited by JibSnanda VidjinSgarii, 

G. A. J. 
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PREFACE TO THIRD EDITION. 



Ten yeare have elapsed since the issue of the first 
edition, and now there is n demaod for a third. That 
the work lias, in some measure, answered its purpose, 
several friends in India have testified, and it has been 
my endeavour now to make it still more useful. To 
this end the Sanskrit original has been carefully col- 
lated with six good manuscripts, and, as the result, a 
few mistranslations, due to a corrupt text, have been 
eliminated. Of the editions of the Vedd-ntasdra now 
extant, that in Dr. Bohilingk's Okrestomatkie of 1877 is 
decidedly the most accurate ; but even that seems sus- 
ceptible of emendation in a few places, if the MSS. 
which I have used are to be relied upon. 

There were also a few mistakes of another class, due 
to the influence of 'Ignorance with its two powers.' 
For the removal of these I am chiefly indebted to my 
learned friend. Professor Cowell. The notes, too, have 
been thoroughly revised, and in many cases enlarged 
or rewritten. Nine years' study of the Uiifinishada and 
their literature has thrown more light on this subject 
also, and necessitated a modification of some views pre- 
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viously held which had been derived chiefly from the 
writings of others. 

When issuing the first edition I made no allusion to 
the number of Sadslnanda's quotations, unverified in 
Europe, which I had succeeded in tracing to their 
source. The amount of time and labour involved in 
this search can be estimated by those only who have 
themselves been engaged in a similar task! Those 
which I eventually found in Sureivara^s Naishharmya- 
siddhiy a work which then existed in manuscript only 
but has recently been edited by myself in the Bombay 
Sanskrit Series, gave the most trouble; but I should 
have been spared it if I had then possessed a copy of 
Eiraatlrtha's Commentary, which, in at least two in- 
stances, names that treatise as the source of the quota- 
tion. For most of the other non-Vedic references I 
went from book to book till I found thenu That from 
the VdkyasudhA was given me by Professor Cowell. 
Three passages which baffled me in 1881 I have since 
discovered in the PanchadaM, but two or three still 
defy pursuit It is possible that they may have been 
taken from Sureivara's voluminous Vdrttika on the 
BrihaddranyaJcailutshya, shortly to be published in the 
Anandft&'ama Series, or from the Yogavdsisktka, 

During the last ten years, several translations of 
Indian philosophical works have been published, and a 
few original treatises on the same theme. It may be of 
use to students in India who are not Sanskritists. but 
who wish to explore more fully the Vedantic section of 
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this interesting field of study, to indicate a few of 
those which would be helpful. 

riii Philosophy of the Upanuliadt. By Profeaaor A. Gnugh— n. bonk full 

of intarest. It {onus one of Trilbntr'ii Oriental Sa-ici. iSSz. 
Thi SamadaTianaiarhgralia. Tronalated by Profeaaors Oowell and Goagb. 

Triibner'B Oriental Serlet. 1882. 
ITie Pwachadasi (a sbuidatd Tedtotic work). TranBUted in part by Mr. 

A. Venis, and publiahed in The Pandil (a Benares periodical) fnr 

18S3, 1884, and i885. 
The Feddnlapai-iihdiha. Tranalated by the same scholar, and publiahed 

in The Pandit for 18S2-85. 
Mindu Orthodtics and Sinda Heterodtay. Two iiuful voliuneB by Mr. 

Rainchandra Boge, M.A-, and pnbliEhad in Calcutta. 
A Treatiae on the Yoga Philosophy. An interesting pftmplilet by Sal>- 

AsHiijtaut Surgeon N, 0. Paul, and published in B«nnres in iSSz. 
The Tattmmuktdiiali. Edit<:<l and trnnalated by Profeaaor Coweli, and 

paUished in voL ly., part 2, of the Jaamal of the Royal Atitaie 

Socielj/, I( has been reprinted in a separate form. 
The Veddnta SAtrai, with the Gotnmentary of gankarachlirya. Translated 

by Dr. G. Thibaut, and published in the SMrtd Bo<^ of the Eatt 

Seria, i&go. Ua Introduction is most valuable. 

Being now, I fear, at the end of my official career in 
India, 1 would take this opportunity of stating, for the 
encouragement of others, what an nnfaUing source of 
pleasure and profit my Sanskrit strudies have proved 
during the last twenty-nine years. An old missionary 
of the American Board of Foreign Missions, himself a 
diligent student, advised me in 1862 to take up 'the 
language of the gods,' and I have had abundant cause 
to be thankful for his suggestion. There is no more 
interesting country in the world than India, and a close 
acquaintance with its people, their ways, and tlieir lite- 
rature, amply repays one. A young man, fond of 
study, whose lot is cast in that pleasant land, can find 
nothing more fascinating than the exploration of a 
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corner of tlte boundless field for research wbicli lies nil 
around him, — and one of its great charms is thaC there 
is still so much new ground to be examiaed. Tlie 
beauties of the Sanskrit language alone afford sufficient 
to satisfy a lover of linguistics for a lifetime; and if he 
can study it at the feet of an old ^^til, he is in a more 
favoured position than tiie majority of students in Europe. 
And yet the number of Englishmen who make use of the 
splendid and unique opportunities thus afforded them for 
the study of the past, or who even make a persistent 
effort to understand the India of to-day, is painfully- 
small. This may, in a measure, be owing to overwork, 
or to want of encouragement from the Government, — 
but the fact remains. An experience, however, of tliirty- 
four years has shown me that those like the country 
and the people best who have the widest acquaintance 
with them, — and that lack of interest is generally due 
to lack of knowledge, 

a A. JACOB. 

HAuparEAD, Novanbtr i8gi. 
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VEDANTASAEA. 



INTKODUCTOEY STANZA. 

To the Self, existent, intelligence, bliss, impartite, 
beyond the range of speech and thought, the sub- 
strate of all, I resort for the attainment of the 
desired thing.^ 

^ This, according to Nrisimhasarasvatt, is ' final beatitude ' {nikireyasa) ; 
but Rftmatlrtha says it ia * the removal of non-apprehension and misappre- 
hension of the meaning of the S&stra, and of conflicting views as to its 
meaning ' {MstrdrtMpriUipaUyanyathdpratijpaUitijaratipattinirdsa). 



NOTES ON INTRODUCTORY STANZA. 

" All philoaophy strives after unity. It is its aim, its 
task, to reduce complexity to simplicity, the many to the 
one."' The Upanishada tell na that this vaa the aim of 
Indian philosophers, and they not always Bvdhmans, in 
very early times. In the Miuidaka, for example, it is 
related that the illustriuus son of kanaka approached the 
sage Angiras with due ceremony, and inquired of him what 
that was which, heing known, all things would he known. 
He was told in reply that the wise regard " the invisible, 
intangible, unrelated, colourless one, who has neither eyes 
nor ears, neither hands not feet, eternal, all-pervading, 
subtile and undecaying, as the source of all things." This 
is, of course, Brahma,* the so-called Absolute of the Ve- 
d^ta, the Self of the verse before us; and the system 
then evolved from the inner consciousness of those eaily 
thinkers, but modified it would seem by .^ankarach^rya, 
and 80 stereotyped by his successors, continues to the 
present day ; and not only so, but whilst the other five 
schools have well-nigh ceased to exert any appreciable 

' Atti-TfieUtic Theoiiu, p. 410. 

' Thii word is neuter, and must not be oflDfoanded with the mascvilins 
Br&hmA, t, menibeT of the Hindu triad. It ii derived from the root Brih, 
'to grow or incrcaea,' and "perhape its earliest BigniScation was theexpan- 

moet fullj in vegetable, aninoBl, and human life, but ererjwheTe preraot, 
though unseen." — CaUvtta Sevific, vol. Ixvi. p. 14. PrufcBsorMai MUJler 
thinks that "in choosing the neuter, the aocient eages tried to eipieaa 
Eomething that shuiiid be neither male nor female, that should be, in fact, 
» far removed from weak homan natare as weak human language could 
well express it ; something that should he higher than masculine or 
feminine, not lower," — B^bcii Itcturu for iS;8, p, 312. 
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influence, this " has overspread the whole laud, overgrown 
tlie whole Hindu mind and life," > 

In this opening' verse Brahma is described as 

1. ExiBtent (sat). 

The Ved&nta postulates three kinds of existence, which 
it terms true (pdramdrlhika), practical (vydvahdrika), 
and apparent (prdtibhdsika), Brahma is the sole repre- 
sentative oE the first. The second includes l^vara, indivi- 
dual souls, heaven, hell, and all phenomena. These are 
said to be imagined by ignorance, and to have no more 
true existence than ihings seen in a dream; hut men 
have practical dealings with them as if they truly existed, 
so they are admitted to exist practically or conventionally. 
The thii-d class comprises such things as a mirage, nacre 
mistaken for silver, or a snake imagined in a rope, which 
are the result of some defect, such as short-sight, &g., in 
addition to ignorance. Yet it is believed that " when a 
man on seeing nacre, takes it for silver, apparent silver is 
really produced !" All these then are, from certain stand- 
points, real existences ; but, to him who has true know- 
ledge, the first alone is real.^ This theory of existences 
is Intended to explain away the finite and establish the 
infinite ; but it cannot be admitted to have been successful. 
The existence of an invisible Being, entirely out of rela- 
tion to the world, and devoid of apprehension, will, acti- 
vity, and all other qualities, cannot possibly be established, 

2. Intelligence (chit). 

This is the most common synonym of Brahma, but Ifc 
is also spoken of — as, for example, in the T'litlirii/a Upan- 
cognition ' or ' knowledge ' (jndna). It must. 



I uhaA—BS, ' 



' AKti-T\t\AU Thearia, p. 341. 
' Jtational Jiefuiaiion, nee lit. chap. 
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however, be clearly understood that It is not a cogniser or 
intelUgenL In commenting on the passage of the Upani- 
shad just referred to« Sankarftch&rya says : — '^ Knowledge 
is here an abstract, indicating cognition, not the cognitive 
subject, being predicated of the ultimate along with truth 
and infinity. Truth and infinity would be incompatible 
with it did it imply a subject of cognition. If the pure 
idea were susceptible of modifications^ how could it be 
pure and infinite? That is infinite which cannot be 
demarcated in any direction. If it were a knowing 
subject, it would be limited by its objects and its cogni- 
tions. . . . The knowledge of the absolute spirit, like the 
light of the sun, or like the heat in fire, is nought else 
than the absolute essence itself." ^ 

In the Mdndilkya Upaniskad (ver. 7), too, Brahma is 
said to be " neither ^ internally nor externally cognitive, 
neither conscious nor unconscious." This tenet is a neces- 
sity. For if Brahma were conscious, there would be 
objects of consciousness, which would involve dualism; 
for "wherever there is consciousness there is relation, 
and wherever there is relation there is dualism."^ The 
Hindu pantheist, therefore, allying himself with "a 
scepticism which denies the validity of the primary 
perceptions and fundamental laws of mind,"^ calmly 
annihilates the phenomenal, and with it his own self- 
consciousness, by calling it all illusory. It must be 
understood that the only ground for supposing Brahma 
to be ' intelligence,' is, that, in the state of practical exist- 
ence, cognition of an object can only be effected by 
means of the internal organ, and that organ is declared to 

^ Calcutta Review, vol. Ixvi. p. 19. ' Ihid., p. 29. 

* Anti Theistie Theories, p. 423. * J bid,, p. 419. 



be itself nnintelligent and to need an illuminator. The 
selt'-luminous Brahma is that illuminator ! " It is not 
meant, however, that Brahma, by a voluntary exercise of 
his power, illumines that organ, for Brahma has no such 
power. The idea intended is, that the internal organ, 
simply by reason of its proximity to Brahma, which 
is unconscious, becomes illuminated, just aa iron moves 
when brought near tlie magnet."' 'Intelligence,' there- 
fore, means simply ' self-luminousness,' and its exist- 
ence is surmised merely on the ground named above! 
But the internal organ* is a portion of the pheno- 
menal, and therefore illusory. So too must be its 
illuminator. Brahma, therefore, as 'intelligence,' is not 
established. 

3. Miss (dnanda). 

This has been characterised as "a bliss without the 
fruition of happiness," and rightly so. For absorption 
into Brahma is described aa a permanent state " resem- 
bling precisely that of deep sleep," — "a condition of 
insensibility," — in which the emiincipated spirit is with- 
out a body, mind, or cognition I Where is there any 
room in such a state for joy ? " But what, in that case," 
says the author of the SAnkhya-pravaehana^bhAshya, 
" becomes of the scripture which lays down that soul is 
The answer is : ' Because of there being 
t of misery, only in a loose acceptation does the 
term happiness denote soul.' ... To move ambition in 
the dull or ignorant, the emancipated state, which really 
is stoppage of ■misery, Sonl itself, is lauded to them by the 



' Ralimud Refutation, pp. 214-Z16. 
' In Sanskrit, anlakkarana. It Co 
and chiita, and yet ii nniiitelligeiit I 



!, ImddM, ahaihkdra 
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Veda 4B bappinoss/' ^ Brahma, thePi as joy, 19 wholly a 
product of the imagiQation, 

4. Jmpartite {akhaff4<^). 

According to lihe commentator Jfriikkhaaaraavatt, thiai 
term means ^' devoid of anything of a like kind or of a 
different kind, and without internal variety." A tree, for 
isxample, h&s the ' internal variety ' of leaves, flowers, and 
fruit; it has thii)ga * of a like kind,' in other trees-^and 
things ' of a different kind,' in stones, &o,^ But Brahma 
is not so, It heing absolute and unchangeable unity. It 
is from the standpoint of true existence that It is regarded 
as impartite and solitary; for, from that of practical 
existence. It is appropriated to countless internal organs 
and underlies all phenomena. 

5. Substrate of all (ahhilddhdra). 

It is the substrate only in the way that nacre ia of 
apparent silver, or that a rope is of the snakQ imagined 
in it; and, like the silver and the snake, the world is but 
a vivartta or illusory effect. Its illusory-material cause is 
Brahma, and ignorance its material causei The writers 
of the older Upanishads, i.e., the Yed&ntists of the old 
school, were undoubtedly parinjudmavAdins, or believers in 
the reality of the world of perception ; ^ and, with them, 
9rahma wa3 not its substrate or iUusory-material cause, 
butj the material from which it was evolved or developed* 
aa the web from ^ spider, as foam from water, or aa curd 
from milk.^ The passage quoted above from the ilfz(^« 

^ Batiendl Ptfutatum, pp. 33, 34. Socratee, too, regarded the absence of 
pain am pleasure. Videififtory QfPkHoao^hyf vol. i. p. 186. 

' PanehadaH, ii. 20. 

' Professor Gongh rejects this Tiew. Vid(9 his Philosoj^hj^ of (he U;panU 
^ade in Trttbneir*! Oriwkil Seriee 

* MiteeUaneoua Eifayn, L 375, 376. 
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4aka Upanishad seems dearly to teach this doctrine 
when setting forth Brahma as the absolute onity^ which 
being known, all things are known ; and the context adds 
that ''as a spider throws out and retracts [its web], as 
herbs spring up in the ground, and as hair is produced 
on the living person, so is the universe derived from the 
undecaying one"(i. i, 7). It seems to be distinctly 
taught, too, in the Chhdndogya Upanishad. The sixth 
book opens with a dialogue between a Brd.hman named 
Aru^i and his son ^vetaketu, who, at tweuty-four years 
of age, has returned home on the completion of a twelve 
years' course of Yedic study. Seeing him full of conceit, 
his father asks him whether he had sought from his teacher 
that instruction by which the unheard becomes heard, the 
unthought thought, the unknown known. On the son's con- 
fessing that he had not sought it, the father says» '^ My dear, 
as by one clod of clay all that is made of clay is known, 
the difference being only a name, arising from speech, but 
the truth being thac aU is clay ; and as, my dear, by one 
nu^et of gold aU that is made of gold is known, the 
difference being only a name, arising from speech, but the 
truth being that all is gold ; and as, my dear, by one pair 
of nail-scissors all that is made of iron is known, the 
difference being only a name, arising from speech, but the 
truth being that all is iron — ^thus, my dear, is that instruc- 
tion,'' ^ That is to say, Brahma being known as material 
caua^ all things are known. The son then remarks that 
hia teacher could not have known this doctrine, and asks 
his father to explain it further. The latter then goes on 
to Bay, ''In the beginning, my dear, this was the exis- 
tent» one only, without a second. Some say that in the 

^ Saered Booh o/the East, i. 92. 
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beginning, this was the non-existent^ one only^ without a 
second; and from the non-existent the existent arose. 
But how could it be thus, my dear; how could the 
existent arise from the non-existent? In the beginning, 
my dear, this was indeed the existent, one only, without 
a second." Sankard.ch&rya says that ' this * refers to * the 
universe' (J^^Oj ^^^ ^^^^ *^^ *^® beginning' means 
* before production' (prdgutpattei). The drift of the 
passage then surely is that this world, a reality, before 
its evolution, existed potentially in Brahma, its material 
cause. It, in fact, *•' proves the reality of the cause from 
the reality of the efifect, and so declares the reality, not 
the falseness of all."^ In the same Upanishad (iiL 14, 
i), we find the words, "All this is indeed Brahma, being 
produced from, resolved into, and existing in It;" and 
the opening words of the Aitareya Upanishad are, "In 
the beginning this was the self, one only ; " and in both 
cases, as before, 'this' is said to refer to the world of 
perception, which is treated as a reality. 

In his valuable essay on the Yedd.nta, Colebrooke 
shows, by ample quotations, that this view of the world's 
reality and of Brahma's material causativity, was pro- 
pounded by the early Ved&ntic teachers, including San- 
kard.cli&rya himself; and he considered the doctrine of 
M&y&, or the world's unreality, to be " a graft of a later 
growth," uncountenanced by the aphorisms of the Yed&nta 
or by the gloss of 6ankar&chS.rya. The learned editor of 
the new edition of Colebrooke's Essays thinks this " hardly 
correct " as regards ^ankara, but adds, " There can hardly 
be a question as to the fact that the original Veddnta of 
the earlier Upanishads and of the SUtras did not recog- 

' Aphorismn of Silndi^ya, translated by Cowell, p. 42. 



nise the doctrine of Mdyd. The earliest school seems to 
have held Brahma to be the material cause of the world 
in a grosser sense." As regards Sankarach&rya.the fact is 
that different portions of bis comments on the aphorisms 
aro mutually conflicting. For example, in one place he 
ridicules the idea of an infinite series of works and worlds 
subsisting in the relation of cause and effect, and then, 
elsewhere, distinctly advocates it. Again, when opposing 
the idealism of the Buddhists, he strongly maintains the 
reality of objects of perception, rebutting the objections 
advanced against it, and supports the tenet of the mate- 
rial cansativity of Brahma; whilst on another occasion he 
accepts the theory of Mdyd} 

6. ' Btyond the rarige of speech or ikmight' 

The following are some of the Vedic texts on this 
point : — " From which words turn back, together with the 
mind, not reaching It " {Taittiriya, ii, 9), " The eye goes 
not thither, nor speech, nor mind" {Keno, i. 3). " Unthink- 
able, unspeakable " (MdndAh/a, 7). 

The Ved&ntist creed, as held since the time of SankarS- 
ch4rya, i.e., during the last thousand years, may, then, be 
thus summed up : — " Brahma, alone — a spirit ; essentially 
existent, intelligence and joy ; void of all qualities and of 
all acts; in whom there is no consciousness such as is 
denoted by 'I,' 'thou,' and 'it;' who apprehends no per- 
son or thing, nor is apprehended of any ; who is neither 
parviscient nor omniscient ; neither parvipotent nor omni- 
potent ; who has neither beginning nor end ; immutable 
and indefectible — is the true entity. All besides himself. 



' Dialogue) on Biiidu Pk^iophy, pp. 109. 123. ami cbapa. Tii. and tiii. 
In the NritittAottaTatdpani, and in other UpnnishadB of a comparatively 
late date, we, vt coiirat!, have the doctrine of MAy4 fully developed. 
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the entire universe, is false, that is to say, is oothiog 
whatsoever. Xeiiher has it ever existed, Dor does it nov 
exist, nor will it exist at any time future." * 

It is very interesting to note the likeness between 
Brahma thos portrayed and the 'Being' of Parmenides, 
who waa the contemporary of Buddha and Confucius. 
"Being, he argued, is absolutely one. It is not an 
abstract unity, but the only reality. It is so that it alone 
is. Being, he further affirmed, is continuous and indi- 
visible; it is everywhere like to itself, and everywhere 
alike present. Were there parts in being, there would be 
plurality, and being would not be one — that is, would not 
be being. There can be do diEferences or distinctions in 
being ; for what is different and distinct from being mast 
be not-being, and not-being is not . . . Being, he likewise 
held, is identical with thought. It could not otherwise be 
absolutely one. Thought, be said, is the same thing as 
being. Thought must he being; for being exists, and 
non-being is nothing." "His not-being did not mean 
non-existence, but all that sense and ordinary thought 
apprehend as existence ; it included earth, air, ocean, and 
the minds of men." ^ This ' being ' is exactly the sat, 
chit, and akhanda of the Vedinta, whilst the idea of ' not- 
being' coincides entirely with its vt/dvahdi-iki oi prdtibhd~ 
tikisattd. 

' Aitwiul BefulatioH, p. 17G. 

' AtuiTJKUlie TJuoritt, p. 353. Cf. klao Ltwei' Uitlorg of Pkilatefkg, 
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I. 

Having saluted my preceptor, who, from his having 
got rid of the notion of duality, is significantly 
named Advay^nanda, I will now propound the 
essence of the Vedaiita, according to my conception 
of it. 

The Ved^nta doctrine is based upon the TJpa- 
iii@hads, and is likewise supported by the Sdrtraka 
mtnis and other works.' 

^ Such as the Bhaj|;avad-Git^ &a 
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NOTES ON SECTION L 

1. Veddnta. 

This " literally signifies * conclusion of the Veda/ and 
bears reference to the Upanishads, which are, for the most 
party terminating sections of the Yedas to which they 
belong. It implies, however, tJie doctrine derived from 
them, and extends to books of sacred authority, in which 
that doctrine is thence deduced ; and, in this large accepta- 
tion, it is the end and scope of the Vedas." * 

2. ^driraka sMras. 

This is a collection of aphorisms composed by B&dar&- 
ya^a, and forms one of the six Dar^anas or Systems of 
Philosophy. The word idriraka is said to be derived from 
the noun iariraka, which the commentator calls a con- 
temptuous {hdsUa) form of Sarira, 'body,' and means 
' embodied ' (soul), ^ankar&ch&rya's interpretation of 
these aphorisms and of the Upanishads, is the real 
authority for the tenets of the Advaitavddins, 

Though this particuL;r Ved^ntic school has probably 
the largest number of adherents, still there are others, 
with a respectable following, which interpret the Upani- 
shads differently. There is, for instance, Mm&nuja's 
System, current chiefly in Southern India, and called 
ViHsktddvaita, It maintains the reality of the world and 
the separate existence of human and animal souls ; both 
of which are denied by ^aAkara. There is also the Dvai- 
tavdda of Madhva or Anandatirtha, which elaborates more 
fully some of the views propounded by B&mftnuja ; and 

^ Colebrooke's Estayt, i. 351. 
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likewise the sensuous system of Yallabh&ch&rya which is 
styled &uddMdvaita. A concise summary of the special 
characteristics of these Ved&ntic schools is given by Dr. 
R G. Bh&n^^kar in his Beport on the search for Sanskrit 
MSS. in the Bombay Presidency during the year 1883-84, 
and a fuller account in Wilson's Essays on the Beligion of 
the Hind%is. 

Prior to the rise of Buddhism, dogma and ritual held 
undisputed sway. The followers of that heresy, however, 
presumed to appeal to reason, and their system was at 
once stigmatised as ' the science of reason ' (hettiSdstra), 
which was then synonymous with heresy. This was 
perhaps the first systematic departure from the Mantras 
and BrSibma^as ; but the Br&hmans were soon compelled 
to follow suit, and to them we owe the six so-called ortho- 
dox schools of Indian philosophy. I say ' so-called,' for 
the teaching of the Systems is no less a departure from 
the old religion than Buddhism is; but they profess 
respect for the Vedas, whilst the Buddhists openly repu- 
diate them. The following remarks by a native scholar 
will be of interest here : — 

''In justice to the founders of our schools, we must 
confess that the opinions which they embodied in their 
systems had probably long been floating in the popular 
mind. The Buddhist defection had no doubt produced a 
spirit of scepticism from which the authors of the Sdtras 
were not wholly free. And they, perhaps, laboured to 
give such a shape to those sceptical opinions as might be 
consistent with the supremacy of the Brahmanical order. 
Two things, they thought, were necessary for the mainten- 
ance of that supremacy — the toleration of the Yedas and 
the substitution of metaphysical speculations for the too 
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frequent peiformance of tlie Vedio ritual. Without the 
first, the (oundatioQ of Brftlimanical supremacy would be 
cut away. Without the aecond, the Br&hmaiiical mind 
would be doomed to a state of perpetual imbecility, fRiniliar 
only with ceremonial observaiiceB, and utterly unable to 
meet the cliallenges put forcli by sceptical heretics in the 
arena of contraversy. Not that there was much essential 
(iilference in point of doctrine between the heretical and 
some of the orthodox schools. If Kapila could assert the 
non-existence of a Suprame Being, and if KanMa could 
attribute the primal action of eternal atoms to adrishfa, 
I cannot see how there could be a marked difference of 
opinion between them and the heretics." ^ 

The Bhagavad-Gltd ia accounted most orthodox, but 
this is what it says of the Vedas (ii. 42-46} : — " A flowery- 
doctrine, promising the reward of works performed in this 
embodied state, presenting numerous ceremonies, with a 
view to future gratification and glory, is prescribed by 
unlearned men, devoted to the injunctions of the Veda, 
asaettors of its exclusive importance, lovers of enjoyment, 
and seekers after paradise. Tlie restless minds of the 
men who, through this flowery doctrine have become 
bereft of wisdom and are ardent in the pursuit of future 
gratification and glory, are not applied to contemplation. 
The Vedas have for their objects the three qualities ; but 
be thou, Arjuna, free from these three qualities, . . . Aa 
great as is the use of a welJ which is surrounded on all 
sides by overflowing waters, so great [and no greater] is 
the use of the Vedas to a Br&hman endowed with true 



' DUdoguti on Hindu Philoiopliy, p, 73. Fur further discassion of th» 
interesting queatioE, see Wilson's h'lwys on the Rdiijion of the Bindm, iL 
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knowledge." ' King Adoka gave the death-blow to animal 
sacrifices in the third century before Christ, ae varioua 
Tock and pillar inscriptions bear witness ; but the demoli- 
tion o£ the rest of the fabric was effected by the orthodox 
philosophers, who regarded it as "inferior science I" 

3. The UpaTvishads. 

These are speculative tracts, of varying length, ap- 
pended to the four Vedaa. Max Miiller describes them 
as " guesses at tmth, frequently contradicting each other, 
yet all tendiug in one direction ;" and adds Ihat the key- 
note of the older ones is ' know thy Self ' — that is, " know 
thy true Self, that which underlies thine Ego, and find it 
and know it in the highest, the Eternal Self, the One 
without a Second, which underlies the whole world." ^ 
This is true of the best of the Upanishads, namely, of 
those on which commentaries have been written by 8an- 
kar&eb&rya ; but when we remember that the Self which 
they profess to reveal is nothing more than the uncon- 
scious, unintelligent, and impersonal Thing described 
above, there would seem to be very little of the sublime 
in their t^achiug. Many of the shorter ones are purely 
sectarian, and were evidently put forth by followers of 
R^a, Xrishna, Siva, Ganapatl, and other deities. One 
of them, the Kdldgnirudra, aings the praises of the tri- 
pu'if.dra, — whilst another lauds the yellow earth called 
Gopickandana. Professor Cow ell justly remarks that 
they have no system or method, and that there runs 
through them au unmistakable spiiit of Pantheism, often 
in its most offensive form.^ Yet, strange to say, the great 
reformer E^mmohan Eoy saw in them nothing but mono- 

' Muir'fl Sanikril Texl>, Hi. 32. * Bibbtrl. Lectures £oc 187S, p. 317. 

' Slptaiititone's Bittorg cf India, p. zSz. 
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tkeiiim, and, in the impersonal Btahtna, a personal God. 
ThiH ia evident from his essays and translations published 
in England in 1832. 

How many of tliese tracts there are it ia difficult to say. 
Tlie Muktikd t/paniskad gives a list of 108, ten of which 
it asaigna to the Gigvo.da, nineteen to the YSjasaneyi- 
Sathhitfl, thirty-two to the Taittirtya-Saiiihitd, sixteen to 
the S&maveda, and thirty-one to the AtharvaTeda; but 
liiifl division seems incorrect. 

l)T. Biiruell says that in Southern India the Upauishads 
are alwnys reckuned at 108, and he gives the total number 
extant in the whole of India, as 170.' Professor Weber, 
however, has counted as many as 235, but thinks it 
possible that, in some cases, the same Upantshad appears 
under different names.' 

The number usually allotted to the Atharvaveda is 
fifty-two, and they are generally arranged in a particular 
order in the lists. Professor Bhaijdarkar thinks that 
the arrangement is not arbitrary, but represents some 
fact of literary history. The list is given in his Report 
on Sanskrit MSS. for the year 18S3-S4, hut published 
in 1888. It is also found in Colebrooke's Miscellaneous 
£»iays. In the library of the Deccan College at Poona, 
there is a set of Atharvana Upauishads, consisting of 
fifty-nine. The additional ones are — Gopdlatdpant (2), 
Krishna, Vdsudeva, Sanumdn, Rdma, and Mrityuldngaia. 
Another fragmentary set in the same library gives the 
Atmaprabodka as No. 44, and the Svetd^atara as No. 
45. The MahdriArdyana (34) takes the place of the two 
styled BritianndrAyaxia, iu most lists. 



• Indian Anliqyiayy, vol. ii, p. 267. 

" Bio. of Indian Littraturr. p. 155 (nod:). 
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The word Upaniskad is derived by native authors from 
the root shad, * to destroy ' (preceded by the prepositions 
upa, ' near/ and ni, ' down '), and is held to be that body 
of teaching which destroys illusion and reveals the Ab- 
solute. Professor Max Miiller, however, considers this 
explanation to be " wilfully perverse," and derives it from 
sad, * to sit down/ '' so that it would express the idea of 
session, or assembly 0! pupfls sitting down near their 
teacher to listen to his instruction.** ^ 

^ Sacred Books of the East, vol. i. p. Ixxx. 
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As this tract has for its subject the Yed&Qta, and 
the prsecognita ^ of tluit system prove this also to 
possess them^ it is unnecessary to consider them 
separately. [But lest any one should not have 
read the large treatise, I may say that] the prse- 
cognita in that system are — 

I. The qualified person {odhiTcdiiii). 

II. The subject {vishaya). 

III. The relation (sambandha). 

IV. The purpose (prayojana). 

I. * The qualified person ' is the possessor of 
right knowledge ; that is, one who, by reading the 
Vedas and VedA,agas according to rule, either in this 
life or in a former one, has obtained a general idea 
of the meaning of the whole, — who, by performing 
the constant and occasional rites, the penances, and 
devotional exercises, and abstaining from things 

^ Ballantyne renders this by "moving considerations." The original is 
anuhandha. 
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done with desire of reward and from those forbidden, 
Las got rid of all sin and bo thoroughly cleaDsed 
hiH mind, — and who has acquired the four means, 

'The things done with desire of reward' (or 
'optional things,' hdmya) are the Jyotishtoma 
sacrifice and other things of a similar kind, which 
are the means of procuring heaven and other de- 
sirable things. 

The ' forbidden things ' {niskiddha) are the slay- 
ing of a Brahman and the like, which result in hell 
and other undesirable things. 

The ' constant rites ' (nitya) are the Saudhya 
prayers and the like, which cause ruin if left un- 
done. 

The ' occasional rites ' {naimittika) are the 
birth -sacrifice foUowiug tlje birth of a sun, and 
such like.- 

The ' penances ' [prdyaschitla) are the Chdndra- 
yana^ and others, which are used for the removal 
of siu. 

The ' devotional exercises ' (updsana) are the 
system of S^ndilya and the like, consisiing of 
mental efforts directed towards Brahma with 
qualities, 

' Three of mj MSS. read Srich6khra<:hSnilrd>ja}ia. 
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Tlie principal object of tlie constant and occa^ 
sional rites and of the penances is the purification 
of the intellect ; that of the devotional exercises is 
the cORCentraciou of the mind. Aa it is written in 
the Veda/ " Him, the Self, Br&hma^s seek to know 
by the reading of the Veda and by sacrifice ;" and 
in the Smriti,'' " By religious acts he destroys sb." 

An incidental result of the constant and occa- 
sional rites and of the devotional exercises is the 
acquisition of the abode of the progenitors anA 
of the abode of Brahma ; as the Veda * says, " Byl 
works, the abode of the progenitors ; by knowledge, 
the abode of the gods." 

The ' four means ' {sddhana) are (a.) discrimina- I 
tion between eternal and non-eternal substances, I 
{h.) indifference to the enjoyment of rewards heroJ 
and hereafter, (c.) the possession of the sis thingftJ 
— quiescence, self-restraint, Ac, and {d.) desire fori 
release. 

(a.) 'DiseriniinatioQ between eternal and non- 1 
eternal substances' is the discerning thatfirahmal 
is the only eternal substance, and that everything! 
else is non-eternal. 

(&.) 'Indifference to the enjoyment of rewar(fa 1 



' ^/-WrtdciraHyoJo, 4, 



> Brilad., i, 5, 16, 
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here or hereafter' is complete mdiScrence to the 
eiijoyraeiit of the things of thia life, such aa gar- 
lands, perfumes, and other objects of aeiise,— and of 
those pertaining to the next world, such aa nectar 
and other aenauoua objects, — because, being the 
result of wortra, they are non-eternal. 

(c.) 'Quiescence, self-restraint, &c,' are quies- 
cence, self-restraint, abstinence, endurance, contem- 
plative concentration, and faith. 

' Quiescence ' is the restraining of the mind from 
objects of sense opposed to hearing, &c. 

' Self-restraint ' ia the turning away of the 
external organs from objects opposed to that 
hearing. 

'Abstinence' is the continued abstaining of the 
external organs from sensuous objects opposed to 
tliat hearing, after they have been turned away 
from them ; or it may be the abandonment of 
prescribed acts in a legitimate manner [i.e., by 
becoming an ascetic]. 

'Emluvance' is bearing the polarities of heat 
and cold, &c. 

'Contemplative concentration' is the fixing of 
the restrained mind on hearing and such like things 
which are helpful to it. 
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* Faith ' is belief in the utterances of the spiritual 
teacher, and of the Yed&ata. 

(d.) 'Desire for release' is the longing for eman- 
cipation. 

A man of this kind, the possessor of right know- 
ledge, is *a qiialified person.^ As the Veda^ says, 
** The tranquil, restrained man, &c. ; " and as it is 
said elsewhere,* "To the seeker of emancipation, 
who is tranquil in mind^ who has subdued his 
senses, whose sins are gone, who conforms to the 
teaching of the o&stras and is virtuous, and who, 
long and continuously, has followed a teacher, is 
this to be taught." 

II. * The subject ' is the unity of souls and of 
Brahma, as pure intelligence, a fact which can be 
demonstrated ; for this is the purport of all Yed^nta 
treatises. 

III. * The relation ' between that unity, the thing 
to be proved, and the proof derived from the 
Upanishads which set it forth, is that which is 
characterised as the condition of 'the explainer and 
thing to be explained/ 

IV. * The purpose ' is the removal of the igno- 

* Brihaddranyaka, 4. 4. 26. 

* Upadekuahatri, 324. (Three MSS. of the text read tatatam in the last 
line, and three of the Commentary — §(tkalam, I have adopted the former.) 
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ranee regaiding the unity to be demonstrated, and 
the acquisition of the joy which is the essence of 
Bratima. As the Veda' says, "The kuower of 
Self passes beyond sorrow ; " and again,* " He who 
knows Brahma becomes Brahma." 

Aa a man with a hot head goes to the water, 
so this qualified person, scorched by the fires of 
mundane existence, with its births, deaths, and 
other ills, takes a bundle of firewood in his hands 
and approaches a spiritual teacher versed in the 
Vedas and intent upon Brahma, and becomes his 
follower. As it is said in the Veda,* "In order to 
know It, he should go with fuel in his hands to a 
teacher learned in the Vedas, and intent on Brahma,"* 
He, with great kindness, instructs him by tbe 
method of illusory attribution (adhydropa), followed 
by its withdrawal {apavdda). As it is written in 
the Veda,* " To him, on drawing nigh with truly 
calmed mind and sense subdued, that learned one 
should so expound, in truth, the Brahma lore, that 
he may know the true and undecaying Male." 

' ChMndogya, 7, I. 3. ' Mu^data, 3. a. 9. ' Ibid^ I. 3. (2, 

* In CDiDEnenCing on the furegoing passage, Sankar&cb&rja lajs sttitt on 
the need of a teauher, and saya " Sdttrajiw'pi tvitantryeiia Brahmajnin^. 
xtthaTiam no turydi," " Even though d man know the Boriptiires, bo should 
nnt attempt to acquire the knowledgs of Urahma independent)}'." See 
also Mah^kdrata, iz. 317. 22, 23 ; and Chkindogya-Vparnthad, 4. 9. 3. 

• Mun^oka, I. 2. 13. 
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1, PrfTcognita. 
" Witli reference to the commencing of any scientific 

work, according to Hindu opinion, four questions present 
themselves: — (i) what qualifications are required to render 
one competent to enter upon the study ? — (2) what is the 
subject-matter ? — (3) . what connection is there between 
the subject-matter and the book itself? — and (4) what 
inducement is there to enter upon the study at al! ? The 
answer to each of these questions ia called an anuhaiidha 
— a 'bond of connection' or 'cause' — because, unless a 
man knows what a book is about, and whether he is com- 
petent to understand it, and what good the knowledge will 
do him, he cannot be expected to apply himself to the study 
of the book, instead of employing himself otherwise." ^ 
This section is accordingly devoted to the elucidatioa of 
these four points and of others springing from them. 

2. Bat it also shows the compromise made by the 
philosophers with the pre-existing systems of ritual and 
devotion. They retained them, but merely, they aaid, aa 
means of purifying the intellect for the reception of the 
higher truths, a process similar to the polishing of a tar- 
nished mirror so as to fit it to reflect an image. 

" Whoever, therefore, hearing that the Vedautins believe 
in Brahma without qualities, infers that they reject Vishnu, 
^iva, and the rest of the pantheon, and that they discoun- 
tenance idolatry and such things, aud that they count the 




' The Pandit for July 1867, p. 48. 
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Puranas and similar writinga false, labours uader gross 
ertor."^ In fact, it is laid down in PawcAada^J, vi. 206-209, 
that any kind of god or demigod, or anything in the 
animal, vegetable, or mineral kingdom, may be properly 
worshipped as a portion of Ilvara, and that sach worship 
will bring a reward proportioned to the dignity of the 
object worshipped. 

Worship is natural to man ; and in making a com- 
promise with the theologians the philosophers merely 
acknowledged this fact. Their systeno, however, like that 
of Buddha, had no object of worship, or indeed anything " to 
elicit and sustain a religious life ; " so they were compelled 
" to crave the help of polytheism, and to treat the f ouUest 
orgies and the cruellest rites of idolatry as acts of reasonable 
worship paid indirectly to the sole and supreme Being."' 

It is laid down, however, in Panckadaii. iv. 43-46, that 
as soon as the knowledge of the truth is obtained, the 
sacred writings themselves, as a portion of the unreal 
dualism, are to be abandoned, just as a torch is extin- 
guished when one has no further need of it, or as the husk 
is thrown away by one who merely wants the grain! 
The dishonesty of Pantheism is thus clearly seen. For 
"if it look upon the popular deities as mere fictions of 
the popular mind, its association with polytheism cau 
only mean a conscious alliance with falsehood, the de- 
liberate propagation of lies. If, on the other hand, it 
regard them as really manifestations of the Absolute 
Being, it must believe this on the authority of revela- 
tiou or tradition,"' the whole of which the Vedantist 
classes with unrealities ! 

> Ratianai E^iitalian, p. 195. ' Anti-ThcitlK Tktttric; p. 3S9. 
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3. 'In this life or in a former one.' 

It is this tenet of a succession of births that furnishea 
the raison d^itre of the systems of philosophy, aa their 
professed aim ia to provide a way of deliverance from 
them. The doctrine of nietempsycliosis still prevails in 
India, Ceylon, Burmah, Tibet, Tartary, and China, and ia 
accepted, therefore, by the larfjer portion of the haman 
race. It would be a source of much satisfaction to na if 
we could discover the time aud place of its birth. It waa 
not held by the Aryan family or by the early Indian 
settlers, for the Vedas recognise the continued existence 
of the soul after death in some heavenly sphere, and con- 
tain no distinct reference whatever to the fact of transmi- 
f^ration.' Its first appeanmce in orthodox writings is in 
the Chhdndogya and Brihaddranyaka TJpaaishads, which 
are believed by Professor Weber to have been composed 
at about the same period, the former in the west of Hin- 
dustan, the latter in the east. He, however, refers them 
to a "comparatively recent date," and tella us that the 
doctrines promulgated in the latter by Tiljnavalkya are 
" completely Buddhistic." * That being the case, we may 
justly consider these two treatises to have been poat- 
Piiiddhistic ; and there tlien remains no ancient orthodox 
composition which can claim to have set forth the doctrine 
of transmigration prior to the appearance of Buddha. It 
is embodied, it is true, in Manu's Code of Laws, for which 
a very high anticjuity has been claimed ; but there can be 
no reasonable doubt that the present redaction of it was 
posterior to the rise of Buddhism, and some would even 
bring it down to as late a time aa the third century before 



' WiUon'a Ei»a>ii on Sanikril LUeralare, iii 
' Bittory of Indian Literaturt, pp. 71, 7], : 
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Christ.^ But even if it be true that the doctrine was 
first publicly taught by Buddlia, it by no means follows 
that he was the originator of it, and that it had not been 
a matter of speculation long before his time. As a matter 
of fact, lije iheory of the transmigration of soul was 
assuredly not his, for he totally denied the existence of 
soul. What be taught was ibe transmigration of karma, 
that is, of the aggregate of all a man's actions in every 
state of existence in which he has lived,* According to 
bim, a man is made up of five aggregates (Sanskrit, 
skandha; Pili, khandha) of properties or q^ualitiea, viz., i. 
S4pa, organised body, comprising twenty-eight divisions ; 
2. Vedavd, sensation, comprising eighteen divisions; 3, 
Saiijnd, perception, comprising six divisions ; 4. Sathskdra, 
discrimination, comprising fifty -two divisions; and S- 
Vijndna, consciousness, comprising eighty-nine divisions. 
At death, tliese five are broken up and dispersed, never to 
be reunited. But, besides karma, there is another pro- 
perty inherent in all sentient beings, named updddna, or 
' cleaving to existing objects ; ' and these two survive the 
dispersion of the aggregates and produce a new being, 
" By updddna a new existence is produced, but the means 
of its operation is controlled by the karma with which 
it is connected. It would sometinies appear that updddna 
la the efficient cause of reproduction, and that at other 
times it is karma. But in all cases it is the karma that 
appoints whether the being to be produced shall be an 
insect in the sunbeam, a worm in the earth, a fish in the 

' Elphinstone'g Hiitory of India, 6th eA, by Cowell, p. ^49. The moBt 
probable date of the death of Buddha ia 477 B.C See this poLnt diacuB«ed 
in HibbtH Lectures, 187S, p. 134. 

' Hardj's LtynuUand Theorii! of the DaMhiitt, p. 164. 
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eeft, % (ixwl ki |h« a^, a beast in tlie fore»ir, a nan, a lea^ 
lesft deim Of- brahmck of tbe eeleatial woi^.^^ 

Such ift the Bttddhiat notion of tra^emigf atioB ; mki ib 
would be more Teaseaable to auppos^ it to have beeft an 
adaptation of tlie u^ual theory than ^ regard the lattet 
as siodified from ilk 

The other Asiatic oounteiea aamed above obtained! the 
doctnae, together with the rest of Buddhism, from lacHa^ 
and can therefore give ua no help in our search. Tun^ 
ing to Europe, we find the metempsychosis amongst the 
philosophy of Pythagoras, who ia supposed to have beea 
born aome time between 604 and 520 B.c.'> Hia Hfe. is 
'* shrouded in the dim magnificence of legead%'^ amongst 
which we should doubtless class the theory of his halving 
visited I^dia. Still the similarity ot; much of his system 
to that of Indian philosophera is. very ouriouSj and Ople- 
brooke thought thai it was borrowed from them. 

Wilh r^ard, howev^r^ to the supposed Eastern ori^ 
of much of that philosopher's teaching, Mr. George Henry 
Lewes thus wrote: ''Every dogma in it has been traced 
to some prior philosophy. Not a vestige will remain, to 
be called the p^perty of the teacher himself if we restore 
to the Jews, Indians^ Egyptians, Chaldeana« Phoenician^ 
nay, even Thracians, those varioua portions which he is 
declared to have borrowed from them. All thia pretended 
plagiarism we incline tOr think extremely improbable^ 
Pythagoraa waa a auccesaor of Anaximander, and hia 
doctfineSft in so far aa we can gather their leading 
tendencv, were but a continuation of that abstract and 

^ Buddha is supposed to have lived elghtjf jetff9, 9aad bo was pxobabty 
born about 557 b.o. JMd, p» 366. 
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deductive philosophy of which Anaximander was the 
originator,"^ 

But this by no means exhausts the field for inquiry, for 
Egypt is known to have held the theory of transmigration, 
possibly before it was taught in Greece; hut whether ic 
was introduced from without, or evolved from the inner 
consciousness of the nation itself, we cannot determine. 
We have to acknowledge ourselves completely baffled, 
then, in our search for the birthplace of this important 
dogma ; and whether it originated in the West or in the 
East, or arose simultaneously in both worlds, it is abso- 
lutely impossible to aay, and we must be content to 
leave the question in the thick haze which impMietrably 
enshrouds it, 

4- ' Reading the Veda,' &c. 

The study of the Veda and the practice of its ritual 
being prerequisites to the initiation into the higher 
mysteries, the advantages offered by philosophy weie 
beyond the reach of the masses, and for them some- 
thing simpler and more attractive was provided. But 
the real object of the provision thus made, whether for 
the learned or the ignorant, for the few or the many, 
was to put foitb a counter-attraction to the system of 
Silkya Muni. 

When we think of the deliverance that had been 
offered by Buddhism to the priest-ridden communities 
of India, of the vast number of its adherents, and of 
its great power which so effectually checked Brahman 
supremacy for centuries, it seems strange that it should 
ever have succumbed, and have been driven beyond 
the Him3.1uyas. Yet so it was. Possibly its very success 
' Uist'iry 0/ Pkilotopis, 4lh wJiti'iii, i. 36. 



engendered indolence and inactivity on tlie part of thot 
who ought actively to have maintained and propagated 
it;i or its extreme simplicity and strict morality may 
at length have proved irksome and rendered it un- 
popular;* or the weakness necessarily inherent in a reli- 
gion withmii a God to be loved and worshipped may 
have been at length manifested in it, and so have opened 
the way for the astute Biihmans, who were ever on the 
watch for opportunities for recovering their long-lost 
away. But be this as it may, the opportunity came, 
and the means employed for eradicating the heresy were 
twofold, namely, persecution and the introduoiiou of a 
Bensuous and attractive worship. 

The former is supposed to have been commenced as early 
as the third century of our era, but to have been actively 
and more successfully carried on during the fifth and sixth 
centuries. The probability of the persecution of the latter 
period is remarkably strengthened by the fact that Bud- 
dhism received a fresh impulse in China in a.d. 519, was 
introduced into the Gorea in a.d. 530, into Japau in A.D. 
540-550, and into Java during the sixth and seventh cen- 
turies, which witnessed the arrival of large numbers of 
Hindu emigrants.' We have evidence of the fact of the 
decline of Buddhism in those early centuries from the 
diary of the Chinese pilgrim Hiouen Thsang, who came 
to India iu the year 629 a.d. to study original Buddhist 
works, and during his residence of fourteen or fifteen 
years travelled over a great part of the country. 

He found large numbers of flourishing monasteries, 




Wilsoo'fl Euayi on the Sdi'jion u/Cht llindui, 
Weber's BUtory of Indian Lileralwre, p. 289 {note). 
Wilson's Eisoyt on Sartakrii hiitrnlure 
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conspicuous amongst which was that of NSlanda (north- 
east of Gaya), which contained 10,000 resident monks, 
some of whom were " visitors from all parts of India, who 
had come to study the abstruaer Buddhist hooka under 
its renowned teachers;" but, on the other hand, there 
were vast numbers deserted and in ruins, whilst Hindu 
temples abounded and ' heretics ' swarmed in every city.^ 

The struggle was renewed, at the end of the seventh 
century, by the famous MimSfisaka, Kumarila Bhatta, 
who was regarded as "an incarnation of Kartikeya, the 
object of whose descent was the extirpation of the Sau- 
gatas" (Buddhists), and ended in the complete expulsion 
of the latter from the Deckan, The great controversialist 
Saiikara AchSrya, too, who lived a century later, is sup- 
posed by some to have used sterner weapons than the 
pen in demolishing heretics; but, on the other hand, his 
"mild character" and "uniformly gentle and tolerant" 
disposition, as well as the absence from his writings of all 
mention of the persecution of hia opponents, have been 
brought forward in disproof of the charge.^ Notwith- 
standing the efforts of their enemies to uproot them, the 
Buddhists were still found on the Coromandel Coast in 
the eighth and uinth centuries, and in Gujarat, and 011 
the throne of Bengal in the twelfth century ; but aftei- 
that they were heard of no more. In the fourteenth cen- 
tury they were- not found south of Kashmir, and by the 
sixteenth century they appear to have been rarely met 
with even there.* 

The attempt to suppress Buddhism by fire and sword 
was supplemented, however, by other measures, in order 

■ Elphinxtone'B EUtory of India, 6th ed , b; Cowell. pp. 2SS-299. 
' Eitaga on Sarnkrit Literatiirt, Hi. 191-197. ' Ibid., p. 225. 
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to plafle reviving Br&hmanical aupremacy on a firm 1: 
These, somewhat aftei the fashion of Balaam's tactics fcr 
the seiluction and ruin of Israel, coasiBted of the intro- 
duction of an extremely sensuous and debasing form of 
Krishna- worship, together with the cults of certain female 
deities.' "The Brahmans saw, on regaining their supre- 
macy after the fall of the rival school, that it would be 
impossible to enlist the popular aympnthy in their favour 
without some concessions to the S&dras, They accord- 
ingly pitched on the well-known, and perhaps already 
deified, character of Erishtia, and set it up as an object of 
universal worship. And in order to make it the more 
fascinating to the popular mind, and to give that mind a 
strong impulse in a direction the very opposite of Bud- 
dhism, tliey invested their new god with those infirmities 
of the flesh from which Sakya Muni is said to have been 
somewhat unnaturally free. The rude mind of the popu- 
lace, devoid of edacation, is easily led in the direction of 
sensuality, and whereas Buddha had observed rigid chas- 
tity in the midst of several thousand damsels resident 
in his own palace, Krishna was represented as the very 
antithesis of Buddha, deliberately going about to seek, 
seduce, carry off, or procure by other means many thou- 
sands of females from different parts of the country, . , . 
Whatever ideas, expressive of the divine majesty, they 
could themselves imagine, and whatever sentiments, bor- 
rowed from other quarters, struck their fancies as suitable 
for a popular system, they freely received in the construc- 
tion of their new idol. And thus the very character 
which had injured so many husbands and stained the 
purity of so many households, was otherwise described 
' Weber'a Biitory of Indian Lilcratwi, p. 189 (finte). 
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u the Lord of sacrifices, the greatest destroyer of sin, 
and the deliverer of the world." ^ The success which 
iLltended this scheme was very marked, and coDtiauea 

undiminished to this day. 

The time of the introdnction of Krishna- worship having, 
however, formed a subject of debate amongst scholars, it 
may be well to dwell upon ic further. It should be stated 
at tlie outset that there is an important difference between 
the mere deification of Krishna and liis elevauon to the 
rank of supreme deity with the sensual worjldp con- 
demned above. B^ferences to the first, that is, to his 
apotheosis, have been found by Professor Bh^ucE^'^kar in 
the Mahlibliasbya, which he assigns to the second cen- 



' K. M. Baaeijea'a Dialagua on the ^iVxiu Pkilosopki/, p. ;ao. In 
Bhagatad Olid, iv. S, Krishnoi is inade to apeak at biuiBelf Ks appearing in 
ever; age for the complete deliverance of thu saintlj, the overthrow of the 
nioked, and tbe eBtabliBhmeat of righCtiouBiieHt ; nod in xviii. 66 m tba 
deliverer from all sin 1 Tbe Bhigavata Fur&nB h said to have been re- 
lated by tbe Sage Sulta to King ParikshLt, who, after tiateniDg to the 
■ccoant oF Erishnk's debauolietiun, ii laid to have inquired how it was , 
tbat be who became incarnate " fur tbe establishment of virtue " and tbe 
repreasion of vice, and who was "the expounder, author, and (juardian of 
the bulwark* oE righteouanesB," was guilty of such corrupt practioea. The 
leplj to this very proper queation was as follows : — "Tbe tranagrBEalon of 
virtue and the daring acta which are witnessed in superior beings {jha- 
nimini] must not be charged Bs faulta to these glnrioas peraona. . . . Let 
no one other than a euperior being ever even in thought practiae the 
■ame. . . . The word of superior beings is true, and so aleo their conduct 
is sometimes [correct] : let a wise man observe their command, vhich is 
right. . . . Since Munis are uncontruUed and act aa they please, how can 
there be any restraint upon him (the Supretae Deity) when he baa volun- 
tarily assumed a l>ody ! " " This passsge is followed bj an assurance on 
tbe part of tbe author of the Pur&na tbat tbe person who listens with 
iaitb to tbe narrative of Krishna's aports with the cowherd's wives, and 
who repeats it to others, shall attain to strong devotion to that deity, and 
shall BpEedily be freed from love, that disease of the bearl A remarkable 
aopathio cure certainly ! " — Muir'i SansLrit Texts, jv, 50 f. 
I Bhdgavala Ptailisa, x. 33, 27-40. 
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tury before Christ;^ but tbe latter, the ICrishija-cultus 
proper, according to Weber, is not found before the fifth 
or sixth century of our era;' and its best authority, the 
Eh§,gavata Pur4na (book x,), is ascribed by Colebrooke 
and " many learned Hindus " to the twelfth century,' 

In the Gopftlatapani Upaiiishad, too, we find Krishna, 
"the beloved of the gopis," set forth as the supreme deity; 
but this work is justly supposed by Professor Weber to be 
very modern,* and Colebrooke regarded its claim to an- 
tiquity as "particularly suspicious." His remarks on this 
whole question are worthy of attention. He says : — 
" Although tbe E&maidpaniya be inserted in all the 
collections of Upanishads which I have seen; and the 
Gopdlatdpaniya appear in some, yet I am inclined to 
doubt their genuineness, and to suspect that they have 
been written in times modern when compared with the 
remainder of the Vedas. This suspicion is chiefly grounded 
on the opinion that the sects which now worship Eama 
and Krisbija as incarnations of Vishnu are comparatively 
new. I have not found in any other part of the Vedas 
the least trace of such a worship. . . . According to the 
notions which I entertain of the real history of the Hindu 
religion, tbe worship of E^ma and of Krishna by tbe 
Vaiehnavas, and tliat of Mahideva and Bhavdnl by 
the Saivas and Sdktai, have been generally introduced 
since the persecution of the Baudhas and Jainas. . . . 
The overthrow of the sect of Buddha in India has not 
effected the full revival of the religious system inculcated 
in the Vedas. Most of what is thei'e taught is now obso- 
lete, and, in its stead, new orders of religious devotees 



' Indian A ntiqvari/, i 
MiK^tane(nii t'ltnys, i. 94. 
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have been instituted, and new forma of religious cere- 
monies have been established. Rituals founded on tbe 
Purdnas and observances borrowed from a worse source, 
the Tantras, have, in a great measure, antiquated the 
institutions of the Vedas. In particular, the sacrificing 
of animals before the idols of K&Il has superseded the 
less sanguinary practice of the Yajna; and the adoration 
of Eama and of Krishna has succeeded to that of the 
elements and planets. If this opinion be vrell founded, it 
follows that the Upanishads in question have probably 
been composed in later times, since the introduction of 
those sects which hold ESma and Gop^la in peculiar 
veneration." ' 

The date of that most important treatise the Eh^avad 
GM, in which Krishna is regarded as the Supreme, has 
not been determined. On account of remarkable resem- 
blances in it to some of the ideas and expressions of the 
Bible, Dr. Lorinser, writing in i86g, asserted that it was 
probably indebted to the latter for them. He was of 
opinion that the Brahmans borrowed Christian ideas from 
the early Christian communities in India and applied 
them to Krishriii.- The existence of a Christian Church 
in India in the first or second century, as maintained by 
Dr. Lorinser, has not, however, been satisfactorily estab- 
lished. According to Dr. Eurnell, "the Manichsean 
mission to India in the third century a.d. is the only 
historical fact that we know of in relation to Christian 
missions in India before we get as low as the sixth cen- 
tury."^ However this may be, the sudden appearance 
on the Hindu horizon of bhakti, as distinguished from the 

' MitctUatieoui Estays, [. 99-101. 
' Indian A^iiquaTV, W. 283. ^ Ibid., W. iSz. 
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oldei iraddhii} ie a fact the explauation of which ia 
almost impossible if a previous oontact with Cbristiaaity 
is denied. 

Dr. Lorinsei''s position has been vehemently assailed by 
Mr. KIshiD^th Telang of Bombay, but not, in my opinion, 
with complete success. It has been disputed, too, by Pro- 
fessor Windisch of Heidelberg, who, while admitting that 
" some surprising parallel passages " have been adduced, 
considers " the immediate introduction of the Bible into 
the explanation of the Bhagavad Glt& " to be premature,' 

Professor Weber regards Dr. Loriuser's attempt as " over- 
done," but adds that " he is not in principle opposed to 
the idea which that writer maintains." ' Indeed, this 
eminent scholar has declared his own belief in the in- 
debtedness of the Kfisbria-cult to Christianity, as the 
following quotation will show : " { 1 .) The reciprocal action 
and mutual influence of gnostic and Indian conceptions 
in tlie first centuries of the Christian era are evident, 
however difficult it may be at present to say what in each 
is peculiar to it or borrowed from the other. (2.) The 
worship of Krishna as sole god is one of the latest pliases 
of Indian religious systems, of which there ia no trace 
in Varahamiliira, who mentions Krishna, but only io 
passing. (3.) This worship of Krishna as sole god has 
no intelligible connection with his earlier position in the 
Erahmanical legends. There is a gap between the two 
■which apparently nothing but the supposition of an 
external influence can account for. (4.) The legend in 
the MahdbMrata of Svetadwipa, and the revelation wliich 
is made there to Ndrada by Bhagavat himself, shows that 




Cowell'g JpkoTuma of &&ndiiya, p. ti 
/wJt'an JiMiquai'y, iv. 79. 
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Indian tradition bore testimony to snch an inHuence. {$.) 
The legends of Krishna'a birth, the solemn celebration of 
his birthday, in the honours of which hia mother, Devaki, 
participates, and finally hiB life as a herdsman, a phase 
the furthest removed from the original representation, 
can only be explained by the infiuence of Christian 
legends, which, received one after the other by individual 
Indians in Christian lands, were modified to suit their 
own ways of thought, and may also have been affected by 
the labours of individual Christian teachers down to the 
latest times." ^ 

The Mah^bh^rata, in which the Git^ lies imbedded, is 
the work of " widely distant periods ; " and though some 
portion of it is said to have existed in Patanjali'a time,^ 
that is, in the second century before Christ, its present re- 
daction was probably not complete until " some centuries 
after the commencement of our era." ' Chronology, there- 
fore, furnishes no disproof of the theory advanced above 
as to the origin of Krishna- worship. 

5. ' The Jyotishfoma sacrifice.' 

This appears to have been a cycle of seven aaorifices, of 
which one called Agnishtoma was the first. Dr. Haug 
says that in many places the term Jyotishfoma ia equi- 
valent to Agnishtoma, which is the model of all Soma 
sacrifices of one day's duration. The ceremonies con- 
nected with the Agnishtoma sacrifice lasted for five days, 
but those of the first four days were merely introductory 
to the crowning rites of the last day, on which the 
squeezing, offering, and drinking of the Soma juice took 

' Indian Antiquary, ii. 285. ' Ibid., i. 350. 

* Weber's Hittory of Indian LUtrature, p. 1S8 ; *.nJ Muir's SoTiskrU 
rM(i,iv. 169. 
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place at the morning, midday, and evening libations. 
The Soma ceremony is said to have been the holiest rite 
in the whole Erahmanical service.' 

6. ' The slaying of a Br&hvuin.' 

There are numerous references in Manu's code to tha 
awfulness of this crime; and the consequences of even 
a common assault on his sacred person are something 
terrific The following are examples : — 

" That twice-born man who merely assaults a Brahman 
M'ith intent to hurt, wanders about in the hell called 
Tdmisra for a hundred years; whilst he who ' of malice 
aforethought ' strikes him, even with a blade of grass, goes 
through twenty-one different births of a low order " {Mann, 
iv. 165, 166). 

"A king should never slay a ErJlhman, though con- 
victed of every crime under the sun ; he should espel 
liim from the country, unharmed, with all his property. 
There is no greater crime in the world than the slaughter 
of a Erflhman ; a king, therefore, should not even contem- 
plate it with his mind" (viii. 380, 381). 

" The (unintentional) slayer of a Brahman should make 
a. hut for himself in the forest, and dwell there for twelve 
years for purification, living 00 alms, and having the head 
of his victim set up as a banner " (xi, 72). 

"He who, with murderous intent, merely threatens a 
Tith a stick goes to hell for a hundred years ; 
whilst he who actually strikes him goes for a thousand 
years " (xi. 206). 

7. ' The Sandhyd prayers.' 
" Let him daily, after rinsing his mouth, observe the two 




See Haug'a Ailarti/a Brikmana, i. 55-63, ii. 24a 
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Sandhyfis, repeating the SS,vitri iu a pure place according 
to rule" {ifanu, ii. 222). 

Colebrooke says: "The duty of bathing in the morn- 
ing and at noon, if the man be a householder, and in the 
evening also, if lie belong to an order of devotion, ia 
inculcated by prononucing the strict observance of it no 
less efKcacioua than a rigid penance in expiating sins, 
especially the early bath in the months of M^gha, Ph&l- 
guna, and K3,itika; and the bath being particularly 
enjoined as a salutary ablution, he is permitted to bathe 
in his own house, but without prayers, if the weather or 
his own infirmities prevent his going forth; or he may 
abridge the ceremonies and use fewer prayers if a religious 
duty or urgent business require his early attendance. The 
regular bath consists of ablutions followed by worship and 
by the inaudible recitation of the G^yatri with the names 
of the worlds," ^ The sacred G^yatt! or S^vitri is this: 
' Tai savitur vaTe'^yatn hhargo defvasya dhimahi dhiyo yo nah 
pracJiodaydt,' which Colebrooke thus translates : " Let us 
meditate on the adorable light of the divine ruler (Savitri) ; 
may it guide our intellects." 

8. ' The Chdndrdyana.' 

This, to quote from Professor Monier Williams' Dic- 
tionary, is " a religious observance or expiaCoiy penance 
regulated by the moon's age. It consists in diminishing 
the daily consumption of food every day by one mouthful 
for the dark half of the month, beginning with fifteen at 
the full moon until the quantity ia reduced to zero at 
the new moon, and then increasing it in like manner 
during the fortnight of the moon's increase." This kind is 
called by Mauu (xi.216. Scholium), PipUikdmadhya, 'that 
' Miictliantoui £imi/i, t. 14:. 
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vhidh lisa the middle tliia like in ant' if. hovever. 
the rite commeDces at the new moon, and goes from 
zero up to fifteen and then decreases again, it is called 
i'avavuidhya, 'that which is thick in the middle like a 
barley -corn' (xi. 217), There are two other varieties 
called Yati and Smm, The former consists of eating eight 
niouthfuls a day at midday and fasting during the morning 
and evening for a whole month ; the latter, of eating four 
mouthfuls in the morning and four in the evening every 
day for a month. A fifth variety, which appears to have 
no name, consists of eating 240 mouthfuls during the 
month, to be divided into daily ponions at the will of the 
eatei*. Thus, as tiie Scholiast says, lie may one day eat 
ten mouthfuls, another five, another sixteen, and another 
none at all, and so on (xi. 218-220). 

9. ' The si/stem 0/ Sdndili/a' (^dnrfi/yaw./yd). 

This is probably the doctrine, ascribed to that sage, 
which forme the 14th Chapter of the Third Book of the 
Chhdndoffjia-Wpanis/iad. For a translation of it, see 
Cough's Philosophy 0/ the Vpanishads (Triibner's Oriental 
Series), p. 62. 

10. ' Longini; for emancipatitnt' 

The idea of 7iiukti is not found in the first two divisions 
of the Yeda, but is fully and unmistakably developed in the 
SvetSivalara, the Npsimhottaratapani, and other Upani- 
shads. " The Br^hraans had certainly been pondering it 
for some time before the rise of Buddhism. It was pro- 
bably they themselves who instilled it into the mind of 
Sakya. It was perhaps their own aspiration after some* 
thing better than the degrading pleasures of Indra'a 
territories that first suggested the futility of rites and 
cereniomea to the fertile imagination of the yonng prince 
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of Kapilavasti). But it was tbe prince himself who 
appears to have imparted a coherent shape to the doctrine, 
which, in some of the pre-Buddhistic Upanishnds, appears 
in a chaotic state of discotinecled fragments, not unfre- 
quently by the side of the very contrary idea of sensuous 
enjoyments. S^kya appears to have first separated the 
two by contending that rites and ceremonies do not con- 
tribute to our highest good, and that it was nirwdna^ 
alone which could secure our final escape from the miseries 
of sensuous life. In post-Buddhistic writings the notion 
of emancipation which pervades the philosophy of the 
KySya, the S^nkhya, and the Vedanta, appears in a con- 
sistent form as distinct from that of heavenly enjoyment, 
Swarga and apawarga are always contrasted." * 

\l. ' Tlie qualified person.' 

The text shows that in order to qualify for initiation 
into the esoteric doctrines, the aspirant had to go through 
a long preparatory course. It may be interesting to com- 
pare with it that which the pupils of Pythagoras were 
required to pass through before receiving instructiun in 
his wisdom. " For five years the novice was condemned 
to silence. Many relinquished the task in despair; they 
were unworthy oE the contemplation of pure wisdom. 
Others, in whom the tendency to loquacity was observed 
to be less, had the period commuted. Various humiliations 
had to be endured; various experiments were made of 
their powers of self-denial. By these I'ythagoras judged 
whether they were worldly-minded, or whether they were 
fit to be admitted into the sanctuary of science. Having 
purged theij souls of the baser particles by purifications, sac- 

> See this eicpUined in Chllden' PUli DiHianar]/, B.f. HHAdnam. 

' DialogvetonllindvPkilotfhy,ip.^3i, 3«e »Ibo Wilron's HV*^ iL 113. 
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Illusory attribution is the attributing to the real 
of that which is unreal ; as a snake is imagined in 
a rope which is not a snake. 

The 'real' is Brahma, existent, intelligence, and 
joj', eternal, without a second. The 'unreal' is 
the whole mass of unintelligent things, beginning 
with ignorance. 

' Ignorance,' they Bay, is something not deacrib- 
able as existent or non-existent, an entity, composed 
of the three qualities, antagonistic to knowledge, 

[Its existence is established] by one's own con- 
sciousness of being ignorant, and also by the Veda,' 
[which speaks of it us] " the own power of God, 
concealed by its emanations." * 

' Scetdhalara, I. 3. 

' Literally, 'by its qualities,' which Sank«rftcharya Bays means "by earth. 





NOTES ON SECTION III. 

1. 'Thertal' {rxutv). 

The characteristics of Biahma have already been con- 
Bidered in the opening notes, and it is in accordance with 
the doctrine of existences, as there explained, that Brahma 
is here declared to be the only reality. All else is ' un- 
real ' {avastu), and imagined by ignorance. This is plainly 
put in ilie Adhydtma-B&m&yaria, (Yuddhakan^a vi. 49, 
50); — "The entire universe, movable and immovable, com- 
prising bodies, intellects, and the organs, everything that 
is seen or heard, from Brahni^ down to & tuft of grass, 
is that which is called Matter {pyakfUi), is that which 
is known as Illusion." 

The phenomenal is got rid of in this simple way, by 
quietly ignoring the evidence of the senses ; but the non- 
duality thus established is purely imaginary. For " even 
appearances or illusions are phenomena which require to 
be explained, and they cannot be explained on the hypo- 
thesis of absolute unity. They imply that besides the 
absolute being there are minds which can be haunted by 
appearances, and which can be deluded into believing that 
these appearances are realities."^ 

It has been already stated that the teaching of the 
earlier Upanishads was a pari'^mavdda, not a vidydv&da 
or vivarltavdda. Whence, then, did this theory of the 
unreality of all things arise ? The most probable answer 
is, that it was adopted from the Buddhists, the great sup- 
porters of Idealism. This was the opinion of Vijnina 
> Anti-Thcutk Thtoritt, p. 419. 



44 



NOTES. 



Bhikshu. the learned commentator on the Sankhy^ philix ^ 
sophy. who fiourislied about 300 years ago,' and who wrote 
of the " quasi- Vedantins " of hia time as ■* upstart dia- 
gnised Buddhists, advocates of the theory of M4yA," and 
quoted a passage from the Padma Pnrana* where the doc- 
trine of M4y4 is also stigmatised as nothing but disguised 
Buddhism.^ The Svec4ivatara is said to be the oldest 
Upanishad in which the illusory nature of phenomena 
is plainly taught, and that tract is evidently post-Bud- 
dhistic. In the preface to his translation of it. Dr. Boer 
says that it "does not belong to the series of the more 
ancient Upaniahads, or of those which preceded the 
foundation of the piiilosophical systems; for it shows, in 
many passages, an acquaintance with them, introduces 
the Vedanta, Sankhya, and Yoga by their very names — 
mentions the reputed founder of the Sankhya. Kapila, 
and appears even to refer to doctrines which have beeu 
always considered as heterodox, ... As the mythological 
views of the ^vet^^vatara are those of a later time, when 
the worship of Siva and of the divine ^ktis or energies 
had gained ground, in contradistinction to the ancient 
Upanisbads, where only the gods of the Vedaa are intro- 
duced, so also its philoaophieal doctrine refers to a more 
modern period," In his opinion, it was composed not very 
long before the time of SankarSchdrya, who is thought to 
have flourished in the eighth century of our era,* 

2. ' Ignorance ' (ajndna). 

This is here synonymous with Nescience (ctvidyii) and 

37 (nnfe). 

H. H. Wilson to have been oatn- 
riifcBu PunJntt, voL 1. p. zsxiv. 

p. 309-313. Sdnkkya-pravaiiHina 
* Cuiebrooke's Eitatjt, i. 357. 




' Prefsce to H.nU'e Sd-nlhya Sira, p. 
' This work is supposed by Professo; 
sed, in part, in the twelftb century. 
* Diatoguca on Hindu Pkilot'-phij, j 
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Illusion (mdyd), and though called the material cause of 
the universe, nevertheless heads the list of unrealities ! 
Indeed it has been said thai " the tenet of the falseness of 
Ignorance is ihe very keystone of the Vedi,iita ! " ' Its 
properties are the following : — 

(a.) ' Not describaUe as existent or non-ejHstcnt.' 
If allowed to have true existence, dualism of course 
ensues ; and if it be said to be non-existent, it falls into 
the same category as a hare's horn, the son of a barren 
woman, and such like absolute nonentities, and no 
causation could then be attributed to it. So, to avoid 
the dilemma, it is said to be neither the one nor the 
other. Howbeit, it is acknowledged to have a practical 
existence, and to have been eternally associated with 
Brahma;^ and, as a matter of fact, Brahma and M&ya 
are the exact counterpart of the Purusha and Prakriti of 
the Sslnkhya, which is a professedly dualistic system. 

A native writer speaks of Illusion as " the inscrutable 
principle regulating the universe of phenomena, or rather 
the world itself regarded as ultimately inconceivable;"^ 
and, elsewhere, as "the mystery by which the absolute 
Brahma brings himself into relation to the universe;"* 
but he allows that, after all, this is rather a confession 
of the mystery than a solution of it. By SaDkar3,ch4rya 
it is defined as " the aggregate of all powers, causes, and 
effects." But a principle or power producing such pal- 
pable results as the universe, &c., mast have a very real 
existence, however 'inscrutable' it may be; and the 
definition of the text is absolute nonsense. The philo- 
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' liational Si-fatntiim, p. 193. ' Ibid., p. 3 

* The Paudit (nea leria), iii. 506. 
* Journal of R.A.S. {new teria), x. 38. 
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SOTES. 

sopher Kapila disciissee this point in some of the 
aphorUms of his first book : ^ " Xot from Ignorance too 
[does the soul's bondage, as the Vedantiats hold, arise], 
because that which is not a reality ia not adapted to 
binding. If it [ignorance] be [asserted by you to be] a 
reality, then there is an abandonment of the [Ved&Diic] 
tenet. And [if you assume Ignorance to be a reality, 
then] there would be a dvalily through [there being] 
something of a different kind [from soul, — which you 
assertera of non-duality cannot contemplate allowing]. 
If [the VedJLntin alleges, regarding Ignoi-ance, that] it is 
in the shape of both these opposites, [we say] no, because 
no such thing is known [as is at once real and unreal]. 
[Possibly the Vedftntin may remonstrate], ' We are not 
asserters of any six categories like tiie Yaileshikas and 
others [ — like the Vai^eshikas who arrange all things 
under six heads, and the Naiy^yJkas who arrange them 
under sixteen ; — ' therefore we hold that there is such a 
thing as Ignorance, which is at once real and unreal, or 
(if you prefer it) which differs at once from the real and 
unreal, because this is established by proofs,' scriptural or 
otherwise, which are satisfactory to us, although they may 
not comply with all tlie technical requisitions of Gau- 
tama's scheme of argumentative exposition. To which 
we reply], Even although this be not compulsory [that 
the categories be reckoned six or sixteen], there is no 
acceptance of the inconsistent, else we come to the level 
of children, madmen, and the like." 

1 Sdnkhija Apkoriaim, tianslated by Dr. Ballantjne, pp. 6-S. It is in- 
tereatiug; to note that Tlato (who WM born Gft; jeaFs a[t«r the death of 
Buddba) regarded opinioii aa lying between the purely eiieteut Bud ths 
■bgnlutel; noD-Giiatont ; as something "more doeky than knowledge, mon 
luminoui Iban ignnrauce." Lewo' Jlitl. qf PkUotoph>i, i. p. 250. 
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(h.) ' An entity ' (phdvarApa). 

Tbia is laid down in opposition to the notion of the 
logicians that ajitdna, ' not-knowledge," is merely the 
equivalent of jndn&hhAva, 'absence of knowledge.' 

(c.) ' Antagonistic to knowledge' (jndnavirodhi). 

Thi3 may also mean, 'whose foe is knowledge,' that ia, 
' that which i3 capable of being destroyed by knowledge.' 
A man might argue, says the commentator, that Igno- 
rance being, according to the Veda, ' unborn,' spread out 
everywhere like the ether, and having the semblance of 
reality, deliverance from its power and from transmigra- 
tion ia impossible; but it is not so, for notwithstanding 
the power of Ignorance, it nevertheless yields to the cog- 
nition of Brahma, as the darkness flees before the light. 
There can be no doubt, from what has been so far asserted 
of Ignoi'auce, that the logicians have rightly defined it 
as ' absence of apprehension,' and that it is also ' misap- 
prehension.' For further on we shall find two powers 
attributed to Ignorance, namely, those of ' concealment ' 
(dvarana) and ' projection ' (vikshepa), which are nothing 
else than ' absence of apprehension,* and ' misapprehen- 
sion,' respectively.^ 

(d.) ' Composed of tlie three qualities ' (tri^undtmaka). 

This is stated, too, in Bhagavad Git4, vii. 14 : " Inas- 
much as this divine M3,y3, of mine, composed of the 
qualities, is hard to be surmounted, none but those who 
resort to me cross over it." Tlie Prakriti, or ' Matter,' of 
the Saokhya has been thus described : — " Nature is un- 
intelligent substance, and is the material cause of the 
world. It consists of goodness, passion, and darkness in 
equal proportions. And here it should be borne in mind 
' Saiiartid Rtfntaiion, p. 248. 



that it is not the goodneaa, passion, and darkness, popu- 
larly reckoned qualities or particular states of the soul, 
that are intended in the S&nkhya. In it they are unin- 
tdligent substances. Otherwise, how could they be the 
material cause of earth and like gross things ? " ^ 

Every word of this applies to the Ved^ntic ' Ignorance ' 
or ' Illusion,' which, in the Sveta^vatara TJpanishad (iv. lo) 
is called Ptakriti, or matter, and which is held lo be the 
material cause of the world. 

How this fact is to be reconciled with the previous 
portions of the definition is for the Vedlntist to explain, 
if he can ! 

> BatioTud Refutation, p, 43. I am disposed to think that [t a belter 
to ItBTe the word PraiTiti aDtranalated. At anj' rate, 'Nature' seeiua 
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IV. 

This Ignorance is treated as one or as multiplex, 
accordiDg as it is regarded as a collective or distri- 
butive aggregate. Just as, when regarding a col- 
lection of trees as a whole, we speak of them as 
one thing, namely, a forest ; or as, when regarding 
a collection of waters as a whole, we call them a 
lake, so when we look at the aggregate of the 
ignorances residing in individual souls and seeming 
to be manifold, we regard them as one. As it is 
said in the Veda,^ " [The one, unborn, individual 
soul approaches] the one, unborn (Prakriti)." 

This collective aggregate [of Ignorances], having 
as its associate {vpddhi) that which is most ex- 
cellent,* abounds in pure goodness. Intelligence * 
associated with it, having the qualities of omni- 
science, omnipotence, and universal control, indis- 
crete, is called the internal ruler, the cause of the 
world, and l^vara ; because it is the illuminator of 

^ iSvetdivaiara, iv, 5. 

' Namely, the whole of that portion of Brahma which is associated with 
ignorance. 
' Chaitanya, 
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the whole of IgDOrauce.' As the Veda ' says, 
" Who knows all [geriLTullyJ, who kuows evei-y- 
tliing [particularly]." 

This totality [of Ignorance], being the cause of 
all things, is lavara's causal body. It is also, called 
' the sheath of bliss,' because it is replete with bliss, 
and envelops all things like a sheath ; and ' dream- 
less sleep,' because everything reposes in it, — on 
which account it is also regarded as the scene of 
the dissolution of all subtile and gross bodies. 



As, when regarding a forest as a distributive 
aggregate of trees, there is a perception of its maui- 
foldness, wliich is also perceived in the case of a 
lake regarded as a distributive aggregate of waterd, 
—so, when viewing Ignorance distributively, we 
perceive it to be multiplex. As the Veda* say^, 
" India, by his supernatural powLTS, appears multi- 
form." 

Thus, ttieu, a thing is regarded as a collective or 
distributive aggregate according as it is viewed as 
a whole or as a collection of parts. 



There Beenw to bo ni 
lam which appear hei 
ifun^aita, I. U g. 




ipt iinthoritj for the words aitja « 
all the eiUtioiii. 

* Rigreda, 6, 47. iS. 
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Distributive ignorance, having a humble' aeao- 
ciate, abounds in impure goodness. Intelligence 
associated with it, having the qualities of parvi- 
Bcience and parvipotence, is called Pr&jna,* owiwg 
to its being the illuminator of one Ignorance only^ 
The smallness of its intelligence is because its 
illuminating power is limited by its associate's 
want of clearness.* 

This [distributive Ignorance] is the individual's 
causal body, because it is the cause of the making 
of ' I,' &e. It is also called ' the sheath of bliss,' 
because it abounds in bliss and covers like a sheath ; 
and 'dreamless sleep,' because all things repose in 
it, — on which account it is said to be the scene 
of the dissolution of the subtile aud gross body. 

At that time, both livara and Pr3,jua experience 
bliss by means of the very subtile modifications 
of Ignorance lighted up by Intelligence. As the 
Veda * says, " Prfl,jna, whose sole inlet is the 
intellect, enjoys bliss." And, as is proved by the 

' Namely, that nuaiU undurljing poition of Bcshma which forms tlie 
individnal iodI. 

* This word in here made to mean a 'limited intelligence,' auch as each 
individual is. In the Hixth vena of the Sfdn^&kya Upanu/iad, however, 
it is deeoribed 01 "almighty, omnlBcient, to. ;" anil Sankar&ch&r7adeGne<i 
Prdjna as meaning one who hai IfDowledge oi the paat and tnture, and of 
■11 objects. 

■ So all the MS3. and BohtliaEk's editiun. ' lidniSkj)^, 5. 
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experieace of one who on risiug says, " I slept 

pleasantly, I waa conscious of nothing." 

Between these two, the collective and distri- 
butive aggregates [of Ignorance], there ia no differ- 
ence ; just a8 there is none betweeu a forest and its 
trees, or between a liike and its waters. 

Nor is there any difference between I^vara and 
Prijna, who are associated respectively with these 
[collective and distributive aggregates of Ignorance]; 
just as there is none between the ether appropriated 
[i.e., the space occupied] by the forest and that 
appropriated by the trees compoaing it,— or between 
the sky reflected in the lake, and that reflected 
Id its waters. As it is said in the Veda,^ "This 
[Pr^jna] is the lord of all." 

As there is for the forest and its trees, and for 
the ether appropriated to each, and for the lake 
and its waters and the ether reflected in each, au 
unappropriated ether as their substrate, — so too, 
for those two Ignorances and for Intelligence asso- 
ciated with them, there is an unassociated Intelli- 
gence which is their substrate.' It is called the 

' MdndSki/a, 6. 



' The eommentfttor Mmattrlka points 


out that though ether it not the 


Bubatrate of the forest or of th>: lake, la i 


ia not their material caose, yet, 


u they could not exist ivithoiit epace, it 


a called thejt aubbtrate. Vidi 


The Pwfifit for October 187a, p. 130. 
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Fourth. As it is said in the Veda,' "They 
consider that blissful, secondless one to be the 
Fourth." 

This one, the Fourth, pure intelligence, when 
not discerned as separate from Ignorance, and In- 
telligence associated with it, like a red-hot iron 
ball [viewed without diseriminating between the 
iron and the fire], is the literal meaning of the 
great sentence [' That art Thou '] ; but when 
discerned as separate, it is the meaning that is 
indicated. 



This Iguorance has two powers, namely, that of 
(a) envelopment (or concealment), and of (6) pro- 
jection. 

Thii power of envelopment is such that, just as 
even a small cloud, by obscuring the beholder's 
path of vision, seems to overspread the sun's disc, 
which is many leagues in extent, — so Ignorance, 
though limited, veiling the understanding of the 
beholder, seems to cover up Self, which is uulimited, 
and unconnected with the universe. As it has 
been said,^ " As he whose eye is covered by a 
cloud, thinks in his delusion that the sun is clouded 

' Mdn4ijikija, 7. ' Haitimalaka, 10, 
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aud has loet its light, — so that Self which seems 
bound to him whose mind's eye is blind, — that 
Self, essentially eternal perception, am I." 

Self, aaaociuted with this enveloping power, 
appears to be an agent and a patieut, and expe- 
riences the pleasure, pain, and infatuation which 
make up this contemptible mundane existence;^ 
just aa a rope, covered by ignorance as to its real 
nature, appears to be a snake. 

The power of projection is such, tliat, just as 
ignorance regarding a rope, by its own power raises 
up the form of a snake, &c., on the rope which is 
covered by it, — so Ignorance too, by its projective 
power, raises up, on Self which is covered by it, 
ether and the whole universe. As it has been 
said,^ "The projective power [of Ignorance] can 
create the world, beginning with subtile bodies, and 
ending with the terrene orb." 

Intelligence, associated with Ignorance possessed 
of these two powers, is, when itself is chiefly con- 
sidered, the efficient cause ; and when its associate 



' The reading of the MS3. is ; — Anajfaivdivronafahtgdvachhlnnasydt- 
mana ^ kaHriCvahKokiritva»utkad'U hthamohUmahttuMatai'udnuaitMlidva' 
ndpi bhavali, which differs from alt the editiona. 

• Vdlryasudhd, v. 13. 
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is chiefly considered, is the material cause. Just 
as a spider, when itself is chiefly considered, is the 
efficient cause of its web, the effect, — and when its 
body is chiefly considered, is the material cause 

of it. 



NOTES ON SECTION IV. 



In the foregoing pages, two eternal entities have been 
described, namely, Brahma and Ignorance. Tlieae two 
have been united from everlasting, and the first product 
of their union is ISvara or God. It should be very dis- 
tinctly understood that God — "the highest of maniteata- 
tioDS in the world of unreality " ^ — is the collective aggre- 
gate of all animated things, from tlie highest deity down 
to a blade of grass, ju3t as a forest is a collective aggregate 
of trees. 

This, to any ordinary mind, is tantamount to saying 
that there is no personal God at all ; for how can it ha 
supposed that this aggregate of sentiencies has, or has 
ever had, any power of united action, so as to constitute 
it a personal Being ! Yet, after desorihing God as identical 
with the aggregate of individual sentiencies, apart from 
which he can have no more existence than a forest can 
liave apart from the trees which compose it, the text 
proceeds to treat hira as a personal Being, endowed with 
the qualities of omniscience, &c., and hearing rule over 
individual souls ! 

Tiie attributes assigned to him are thus explained by the 
commentator. Hia'omniscience' h merelyhis being a witness 
of the whole universe, animate and inanimate. He is called 
' Isvara,' because he presides over individual souls and 

' Calcutta Stvitic, 187S, p. 314. See als'i Ratioiud Refutation, p. 211. 
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allots rewards according to their works. How this aggre- 
gate of individual souls is to preside over itself, and 
reward each soul included in it according to its works, it 
is impossible to say ; ^ but his fuuctiona in this capacity 
ought to be a sinecure, inasmuch as it is strongly insisted 
upon that works, whether good or bad, are followed by an 
exactly proportioned measure of reward or punishment, 
without the intervention oE anybody. He is the 'con- 
troller' in the sense of being the mover or impeller of 
souls; and the 'internal i^er' as dwelling in the heart 
of each, and restraining the intellect He is the ' cause 0/ 
the world,' not as its creator, but as the seat of the evolu- 
tion of that illusory effect. Indeed, it would be incon- 
sistent to speak of a creator of a world which has no 
greater reality than belongs to things seen in a dream ! 

2. The word upddki, which on page 5 1 is rendered 
'associate,' occurs very often even in PrSkrit works on 
philosophy, and should be fully understood. It is derived 
from the root dhd, 'to put,' in combination with the 
prepositions upa and d, — and its sense, etymologically, is 
' putting down near,' or ' that which is put down near.' 
Its philosophical meaning, as given in the Vdchaspaiyam, 
is this: — 'Anyathdathitast/a vastuno 'ni/athdprakd^anarupe' 
— ' that which makes a thing appear different from what 
it is.' It is that, therefore, which, by its proximity to 
a thing, modifies or conditions it; as, for example, a. 
white crystal is made to appear red when a red rose is 
placed behind it. The rendering 'environment,' which 
has lately been adopted by an Indian scholar, is not quite 
BO easy of application to upahita and anupahUa. 

' One miglit as woll Wi^rt Ibe pussitiility of a mun sitting on hie own 



3- ' hvara's eausal body.' 

Aa lllusioD overlying Brahma is the cause of the pro- 
duction of all things, it is called l^vata's causal or all- 
originating body. From it originate the euper-sensible 
and Beiisible elements, then subtile bodies, and, lastly, 
gross bodies. These envelop transmigrating souls like 
sheaths, which have to be successively stripped off to 
reach pure Brahma. 

4. ' Dreamless sleep.' 

There are said to be three states of the soul in respect 
of the body, viz., waking, dreaming, and dreamless sleep. 
Brahma is described as ' the fourth ' state. " When a man 
with all his wits about him is wide awake, he is regarded 
as being furthest removed from the state in which he 
ought to be, — he being then enveloped in the densest in- 
vestment of Ignorance, When he falls asleep and dreams, 
he is considered to have shuffled off his outermost coil; 
and therefore a dream is spoken of aa the scene of the 
dissolution of the totality of the gross. The objects viewed 
in dreams are regarded as 'subtile.' When a man sleeps 
so soundly that he has no dream, he is regarded as having 
yot rid not only of his 'gross body,' but also of his 'sub- 
tile body ; ' hence profound and dreamless sleep 13 spoken 
of as the 'scene of the dissolution both of the gross and 
of the subtile body,' But although, in profound sleep, a 
man has got rid of all the developments of Ignorance, yet 
he is still wrapped in Ignorance itself, and this must be 
got rid of. He must not, like the sleeper who 'slept 
pleasantly and knew nothing,' 'enjoy bleaaedness by 
means of the very aubtile modifications of Ignorance 
illuminated by Intellect,' but he must become Intellect 
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Biin ply— identical with Blesaedness. To this absolute 
Unity is given the name of ' the Fourth.' " * 

5. As some of the readers of this book may have studied 
tiie Vedluta through the medium of Prakrit writings, it 
is right to add that in those works reference is sometimes 
made to a sort of fifth state termed unmani. The word 
is feminine, and is apparently derived from the adjec- 
tive unmana, which, as defined by Molesworth, means — 
' Escaped from consciousness of personality and swallowed 
up in the Deity or in Divine contemplation;' and he 
explains unmani as being 'the fifth of the five states 
or modes of human existence {jdgriti, svapna, sushupti, 
turiyd, unmani), viz., that of emancipation from tlie 
thraldom of Maya, and absorption in the contemplation of 
Truth (the Divine essence).' In the pHrvdrdha of the 
Vivekasindku — a philosophical poem written in very early 
times by the Mar^tii^ poet Mukuudarij — the term occurs 
twice. In iii. 31, livara's unmani avastkA is said to be 
the three qualities, saitva, rajas, and tamos, in a state of 
equilibrium. In vi. 87-90, it ia described as the fourth 
state arrived at maturity, — the scriptures not allowing 
a fifth state. The latter passage ia worth quoting: — 
" Turyschi pwripakeatA \ tecki -unmani avasthd ) niniboli- 
ydAa madhuratA \ jaisi pdkvadMen |] 87 | Tuf^A ie hiddha- 
vdsand I tdheiihdchi kadavatpand [ unmani hujhmrvdsand 
I mhanHni god.<^ te \ 88 || Jai^ sdkhara udaHiL vire | pari 
titkilicM madhuratd ure \ iaisi twryd svai-Hpin mure \ te 
unmani g& \ 89 \ AvasthA panchamA ndsti \ aisi he VedaS- 
7-uli I mhay.'&ni iuryecht parin&moithiti \ te unmani kin" 

1! 90 II- 

The wgrd is found in the Calcutta dictionary Vdckas- 
' Dr. Ballnntyae'a Lceturton the Vedd/\la, para. 152 {(]. 
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palyam, which defines it as ' Yo^mdm avaslhdhhede." It 
is probably the same as the unmaniikdva. explained by 
^ankar&nanda in his Commentary on Maitri-U;panishad, 
vi. 20. 



6. " Prdjna . . . enjoys bliss." 

The two last words represent tlie Sanskrit dnandahkuk, 
'an enjoyer of bliss.' The Mdnddkt/a Upanishad, from 
which this passage is quoted, is twice reproduced in the 
Hj-isi/thhatdpani, and in both cases it is interestinj; to 
note tliat the commentator Nirilyana reads and explains 
ajndnabhuh, 'enjoyer of ignorance or unconsciousness,' 
instead of dnandahhuk. His words are as follows: — 
" Ajndnahhuk \ na kinchid ahain avedisham ity utthitasy- 
olkkhdt I MdndUkpe tv dnandahhug iti pdthas tatra sukham. 
aham asrdpsam ity idleleliah, pramdnam " \\ PHrvatapan!, 
iv. I. 

Ajndnahhuk | na Mjidiid aham avediskam ity ajndn- 
oUek/Uid ajndnahhuk H Uttarat3.pant, i. i. 
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From Intelligence associated with Ignorance at- 
tended by it3 projective power, in which tiie 
quality of insensibility (tamos) abounds, proceeda 
ether, — from etlier, air, — from air, heat, — from 
heat, water, —and from water, earth. As the Veda 
aays,^ "From this, from this same Self, was the 
ether produced." The prevalence of insensibility 
in the cause of these elements is inferred from 
observing the excess of inanimatenesa which is in 
them.' 

Then, in those elements, ether and the rest, arise 
the qualities pleasure, pain, and insensibility, in 
the proportion in which they exist in their cause. 
These are what are termed the subtile elements, 
the rudimentary elements, and the non-quintu pli- 
cated pit. ' not made the five,' by combination]. 

From them spring the subtUe bodies and the 
gross elements. 

' TaUtirii/a-Uiiaiiiihatt, 2. I. 

» "The Blemeota be[ng unenliglitened \iy Intellect, whLth they quite 
olwoure." — Ballniitjne'B Lectiirt cm Ihe Ved&nli. See under the word Ifira 
■ntiguna m the Calcnttn dicttoaary Vdrhatpatija. 
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The 'subtile bodies'^ are the distinguishing 
[or evidentiary] bodies, eonaistiug of seventeen 
members. 

The 'members' are the five organs of sense, 
mind, and intellect, the five organs of action, and 
the five vital aire. 

The ' organs of sense ' are the ear, skin, eye, 
tongue, and nose. These arise separately, in order, 
from the unmingled pleasure-portions of ether and 
the rest.* 

' Intellect * is the modification of the internal 
organ which is characterised by certitude ; ' mind ' 
is the modification characterised by resolution and 
irresolution ; in thes^ two are included thinking 
and egoism. 

These arise from the united pleasure-endowed 
portioLS of ether and the others. That they are 
the efi'ect of the pleasure-portions of the elements 
is inferred from their being luminous. 

This intellect, together with the organs of sense, 
forms the cognitioual sheath {vijndnamayaJzosa). 

This one, which, through fancying itself to be 

■ This olauBd ia omitted from five of the filSS., including those of tba 
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an ageut and a patient, happy and unhappy, passes 
to and fro between this and the other world [i.e., 
a transmigrating soul], is called the conventional ^ 
soul (jtva). 

The mind, together with the organs of action, forms 
the mental [or sensorial] sheath (manomayakoia). 

The * organs of action ' are the mouth, hand, foot, 
anus, and generative organ. These arise, sepa- 
rately, in order, from the unmixed pain-portions of 
the elements [which are characterised by activity]. 

The * vital airs ' are respiration (prdna), inspira- 
tion {apdna)y fiatuousness (vydna), expiration (vddr 
wa), and digestion (samdna). ^Respiration' has 
an upward motion, and abides in the extremity of 
the nose ; * inspiration ' has a downward course, 
and abides in the anus, &c. ; * fiatuousness ' moves 
in all directions, and pervades the whole body; 
^expiration' resides in the throat, has an upward 
course, and is the ascending air; ^ digestion^ ^ is 



^ ** There can be no such thing u ft substance existing converUionaUy but 
not reaUy, Things there may be, existing in the opinions of men or im- 
plied in their conduct, but if we deny their reality, we can only mean that 
they are mere fancies, and therefore not actually existing substances. . • • 
In fact, conventional, as opposed to real, can only mean imaginary, in other 
words, false." — Dialogues^ p. 394. 

3 This is not a satisfactory rendering. Ballantyne has * assimilation,' 
which is not much better. I adopted the names of the vital airs from 
Colebrooke. 

£ 
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tbat whicli, moving in ttie centre of tbe Lotly, 

assimilates the solid and liquid food. 

Some persona [followers of Kapila] .=ay that there 
are five other airs, named Nag;i, Kdrma, Krikala, 
Devadatta, and Dhananjaj'a. 

. 'iVd^ct' is that which causes eructation ; ' Mrma' 
is that which causes the opeuing of the eyes ; 
' krikala ' causes hunger, and ' devadatta ' yawuing ; 
and ' dhananjaya' ^ is the uourislier. 

But otliers [the Veddntina] say that there are 
five only, as these are included amongst respiration 
and the rest. 

This set of five vital airs arises from the united 
\iaiu - portions of the elementSj ether and the 
others. The five, together with the organs of 
action, form the respiratory sheath {prdnamaya- 
koSa). Its being a product of tho paiu-portiona of 
the elements is inferred from its being endowed 
with activity [the ciiaracteristic of the ' rajoguna ']. 

Of these sheaths, ' the intellectual,' being en- 
dowed with the faculty of knowing, is an agent; 
the 'mental,' having the fneulty of desire, is an 
instrument ; and the ' respiratory,' having the 



' Thu air coDtinuea in the boiiy i 
lotiiig from the Gorak3ha4atBkii : 
iananJayaA I" 



(uic/i(!j5i Kirvavs'tfX 
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faculty of activity, is an effect. This (.livisioii is iu 
accord with the capabilities of each. These three 
sheaths together constitute the subtile frame.' 

Here, too, the totality of tlie subtile bodies, as 
the object of oue cognition [i.e., S^tratmjl's], is a 
collective aggregate like the forest or the lake ; 
or, as the object of many coguitious [viz., those of 
individual souls], is a distributive aggregate, like 
the forest-trees or the lake-waters. 

Intelligeuce associated with the collective ag- 
gregate [of subtile bodies] is called SlitrS.tma 
[Thread -sou I], Hiranyagarbha aod Pr^iia, because 
it passes as a thread through all the [subtile 
frames], and because it is associated with the 
three sheaths possessing the faculties of knowing, 
desire, and activity. 

This collective aggregate, because it is more 
subtile than the gross organisms, is called His 
subtile body, consisting of the three sheaths, ' tlie 
intellectual' and the others; and because it con- 
sists of the [coutiuuance of the] waking thoughts, 
it is called a dream, and is therefore said to be the 
scece of the dissolution of the j^ross.^ 



H dream, the eight <il trees nnd river?, and the loand uf 
e present to u»<, without the actual thiugs colled trees, &:c 
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Intelligence associated with the diBtributive 
aggregate of subtile organisms is Tatjasa (the 
brilliant), because it has the luminous internal 
organ as its associate, 

This distributive aggregate, too, being more 
subtile than the gross organisms, is called his 
subtile fiame, comprising the three sheaths be- 
ginning with 'the intellectual;' and it is said to 
be a dream because it is made up of the [continu- 
ance of the] waking thoughts, on which account it 
is called the scene of the dissolution of the gross 
organisms. 

These two, SlitrjLttnS, and Taijasa, by means of 
the modifications of the mind, have experience of 
subtile objects. As it is said in the Veda,' " Taijasa 
has fruition of the supersensible." 

There is no difference between the collective 
and distributive aggregates of the subtile frames 
or between S(itr^tm& and Taijasa, who are asso- 
ciated with them, — ^just as there is none between 
the forest and its trees, or between the space occu- 
pied by each, — or between the lake and its waters, 
and the sky reflected in each. 



it all. To the dreamer, the wholi 
, in the npinion of the VeJantin, t 
re on the Teddnta. 



GxterDot world Is ox it 
the dreamer it really 
' ilSndS.kjja, 4. 
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Thus were the subtile organisms produced. 
The groaa elements are those that have been 
made by combining the five [subtile elements]. 
Quintuplication is on this wise. After dividing 
each of the five subtile elements, ether and the 
rest, into two equal parts, and then subdividing 
each of the first five of the ten moieties into four 
equal parts, mix those four parts with the others, 
leaving the [undivided] second moiety of each. 
As it has been said,' " After dividing each into 
two parts, and the first halves again into four 
parts, by uniting the latter to the second half of 
each, each contains the five." * 

It must not be supposed that there 13 no autho- 
rity for this, for fiom the Vedic passage regarding 
the combination of three things,* the combination 
of five is implied. Though the five alike contain 
the five, the name ' ether ' and the rest are still 
applicable* to them, in accordance with the snying,* 



' ParuhadaM, i. 27. 
' That ia, "the partiolea 1 
in tbs Gist place, apljt int/i 



veral elements, being diviaible, 



aiilaing; muiety cuiiibineB with t> 



of each uf the uthers. 



DntaiiiB B. moietj ol itself and an eighth 
' Clihdiidogya Vpaainhad, 6. 3. 3. 
ame ' ether ' ia suitable to the Bret because ' ether ' largely pre- 
in It, uiil HI with the other four. 
4a-lAtrai, x. 4. 21. This was wrongly rendered iu the Rnt 
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" Their appellation is on account of the preponder- 
ance ^ [of that element after which each is named]." 
Then in ether sound is manifested, — in air, sound 
and touch, — in heat, sound, touch, and form, — in 
water, sound, touch, form, and taste,- — ^in earth, 
sound, touch, form, taste, and smell. 

From these quintuplicated elements spring, one 
above the other, the worlds BhAr, Bhuvar, Svar, 
Mahar, Janas, Tapas, and Satya ; and, one below 
the other, the nether worlds called Atala, Vitala, 
Sutala, Kas&tala, Tal&tala, Mah^tala, and P4tS.la ; ^ 
— Brahma's egg ; — ^the four kinds of gross bodies ; 
and food and drink suitable for them. 

* The four kinds of bodies ' are the viviparous, 
the oviparous, the moisture-engendered (svedaja)^ 
and the germinating. 

ITie viviparous are those produced from the 
womb, as men and animals ; the oviparous are 

edition of this work. Ballantyne's rendering is — "But, as they di£fer, 
&c" The above, however, seems to me to be most in accord with ^an- 
kara*8 interpretation. The word tadvddafy is repeated in order to indicate 
the conclusion of the chapter, and not as a part of the Siitra. dankara*s 
explanation is as follows : — " Viktikabhdvo vaiietkyam hhAycuitvam iti ydvat 
I SaJ^pi trivr^Jcarane kvachit loMyachid hhiUadfidior bh^yativam upalak' 
shyate *agne8 tejohhUyattvam itdakcuydbhkilycuivam pfUhivyd annabhUy- 
asivam * iti\ , , , TadvddoM tadvdda iti pciddbhydso ^dhydyaparitarndptim 
dyotayatiW" 

^ All my MSS. read vaiieahydtf not vaisuhfydt. 

^ For an account of these upper and lower regions, see Wilson's Vishnu 
Purd^a, ii. 209, 225. 
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those born from eggs, as birds and snakes ; the 
moist-ure-engendered are those which epriiig from 
moisture, as lice and goats ; the germinating are 
those which shoot up from the ground, as grass 
and, trees. 

In this case, too, the fourfold gross body, accord- 
ing as it is an object of cognition as one or as 
many, is a collective aggregate like a forest or a 
lake, or a distributive aggregate like the forest- 
trees or the lake-waters. 

Intelligence associated with this collective aggre- 
L gate is called Vai8vfl.aara [the spirit of humauityj 

I or Vii &t ; ' [the former] because of the conceit that 

r it is in the whole of humanity, and [the latter] 

because it appears in vaiious forms.* 
L This collective aggregate is bis gross body. It 

I is called the uutrimentitioussheatli(a7i»ia7fiaya/:os(i), 

I on account of the clianges of food [which go ou 

I within it and build it up], and the gross body and 

I the waking-state, because it is the scene of the 

I fruition of the gMSs. 

^^^ Intelligence associated with the distributive 



Cumpare Mana, L 32, 33, and SamkrU Tall, v. jig. 
I h»ve followed the acholiaBt, who says, Sarva/irdniniidytakrahata 
Hj/abhimthtatvM vauvdaarattam ; tUbidprakdrrna pratdianUtTuUvdck eia 
i'n!;'atiiam la&hcUa iti/anhafy. Ballantyne'e rentlering of the last ctauw 
"Beonse it rules over the various kinda [of Uidii^n]." 




7! VEDAKTASA&A. 

aggregate is called Yiera, becanse, uithoat aboc- 
imimg tiw codo^ of l^e sobtile bodj, it enters 
ittfiD t^gioBB bodiefi. 

TUs distributive aggregate is his gross body^ 
and IB called the cntrimentatioiiB Ehea.!^ on accooiit 
of tbe chaoges of food [which go on vithin it and 
build it up]. It IB also said to be awuke because 
it is tlie seat of the fruition of the gross. 

Vibva and ValBvanaTa have experience of all 
gross objects; that is, by noeans of the ear and 
tiie rest of the five organs of sense, Trhieh are con- 
trolled by the quartera, Tirind, the sun, Vanina, and 
tbe Aivin» respectively, [they have experience of] 
Bouod, sensation, form, taste, and smell ; — by means 
of the mouth and the rest of the five organs of 
action, which are controlled by Agni, Indra, Upen- 
dra, Yiima, aud Prajipati respectively, [they have 
experience of] speaking, taking, walking, evacua- 
tion, and sensual delights ; and by means of the 
four internal organs named mind, intellect, egoism, 
and tiiinking, which are controlled by tlie moon, 
Brahmd, Siva, and Vishnu respectively, [they have 
experience of] resolution, certitude, egotsing, and 
thinking. As it is said in the Veda," ["The iirst 

' J/i(;i^iHja VpanitJiad, 3. * 



VEDANTASARA. 73 

quarter is Ya^v&nara], who is in the waking state, 
and has cognition of ezteruals." 

Here/ too, as in the former cases, there is no 
difference between the distributive and collective 
aggregates of gross organisms, or between Vifiva 
and Vai^v&uara who are associated with tbem; 
just as there is none between a forest and its trees, 
or between the spaces occupied by them, — or be- 
tween a lake aud its waters, or between the sky 
reflected in them. 

In this way is the gross produced from the five 
elements quintuplicated. 



NOTES OK SECTION V 

1. Eecapitulating, then, Bralima is illusorily associated 
with three kinds of bodies : — 

Firstly, with a causal body, composed of Ignorance 
or Illusion, which, in the aggregate, 13 l^vara 
or God, and, distributtvely, individual souls or 
Fi^Jna. It is likened to a state of dreamless 
sleep. 

Secondly, with a subtile body composed of tlie five 
organs of sense and of action, mind, intellect, 
and the five vital airs, seventeen in all. This, 
ill the aggregate, is ciilled Hiranyagarblia, or the 
Thread-soul, and, in the distributed state, Taijnsa. 
It is likened to a state of dream. 

Thirdly, with a gross body composed of the com- 
pounded elements. Viewed in the aggregate, it 
is called Vaifivanara, and, distnbutlvely, ViSva. 
It i.'! likened to the waking-state. 
A fourth state is that of the unassociated pure Brahma, 
which is technically styled 'Tlie Fourth." 

2. Mind, intellect, egoism, and thinking, which, on 
page yz, are styled 'internal oigans,' are, collectively, 
' the internal organ.' See note on page 5 ; and also the 
first chapter of Veddntaparibhdshd where it is said — 
Evam vrittihhedenaikam apy antalihara'^am. mana iti 
huddhir ity ahaihkdra iti diiltaiR iti ekdkhydyate. The 
I'andit, vol. iv. p. 395. 



VEDANTASARA. 



VL 



h 



The collective aggregate of all tlieae espanses of 
gross, subtile, and causal bodies is one vast expanse ; 
just as tie aggregate of a number of minor [or 
included] forests is one large forest, or that of a 
number of minor [or included] bodies of water is 
one large body. 

Intelligence associated with it, from Vai8v3,Dara 
up to l^vara, is one only ; just as the space occu- 
pied by the various included forests is one, or as 
the sky reflected in the various included bodies of 
water is one. 

Uuassociated Intelligence not seen to be distinct 
from the great expanse and tlie Intelligence asso- 
ciated with it, like a heated ball of iron, [in whicli 
the iron and the iire are not discriminated,] is 
the literal [or primary] meaning of the seutence, 
" Truly all this is Brahma ; " but when seen as dis- 
tinct, it is what is indicated by th:it seutence. 

Thus 'illusory attributiou,' or the superimposing 
of the unreal upon the Eeal, has been set forth in 
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general terms. But now, the particular way in 

which one man imposes this and another that 

upon the all-pervading [individuated] Self is to be 

declared. 

For example, the very illiterate man says that 
his son is his Self ; on account of the text of the 
Veda,^ " Self is born as a son ; " and because he 
sees that he has the same love for his son as for 
himself; and because he finds that if it is well or 
ill with his son, it is well or ill with himself. 

A CbdrvSka says that the gross body is bis Self; 
on account of the text of the Veda,' " This is man 
as made up of the extract of food;" and because 
he sees that a man K-aviiig his son [to burn], 
departs himself from a burning house ; and because 
of the experience, "/am fat," "/am lean." 

AnothcT Chfi,L'v4ka says that the organs of sense 
are his Self; on account of the text of the Veda,' 
"They, the organs of sense {pi^dndk), went to 
Praj^pati and said, [' Lord, which of us is the 
chief?' He said unto them, 'He is chief among 
you whose departure makes the body seem worth- 
less '] ; " and because in the absence of the organs of 
sense the functions of the body cease ; and because 

' Cf. S'atapatha Jfrllh., 14. 9. 4. 26. = Tall. Citamshad, 2. I, 
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of the experience, " / am blind of one eye," " / am 
deaf." 

Another CbtlrvAka saya that the vital airs are his 
Self; on account of the text of the Veda,* " There 
is another, an inner Self, made of the vital airs;" 
and because in the abBence of the vital airs the 
organs of sense are inactive ; and because of the 
experience, "/am hungry," "/am thirsty." 

Another Charvaka says that the micd is his 
Self; on account of the text of the Veda,^ "There 
is another, an inner Self, made of the mind ;' and 
because when the mind sleeps the vital airs cease 
to be ; and because of the esperience, "/resolve," 
"/doubt." 

A Bauddha says that intellect is his Self; on 
account of the text of the Veda,^ " There is another, 
au inner Self, made up of cognition ;" and because, 
in the abaeuce of an agent, an instrument is power- 
leRs ; and loecause of the experience, "/ am an 
agent," "/am a patient." 

The PrS,bhakara and the Tirkika say that igno- 
rance is their Self; on account of the text of the 
Veda,* "There is another, an inner Self, made up 
of bliss;" and becaui^e intellect and the rest are 

' Tail. L'pamehad, 2. 2. ^ Ibid.. 2. 3. 
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merged in ignorance ; and because of the expe- 
rience, " / am ignorant." 

The Bh&tta aaya that Intelligence associated with 
ignorance is bia Self; on account of the text of the 
Veda,' " Self is a mass of knowledge, and comprised 
of bliss;" and because during sound sleep there 
are botli the light [of intelligence] and the dark- 
ness [of ignonmce^]; and because of the experience, 
" Myself I know not," 

Auotlier Bauddha says that nihility is his Self; 
on account of the text of the Veda,' "In the 
beginning, this was the non-existent ; " and be- 
cause during sound sleep everytliing disappears ; 
and because of the experience of the man who has 
juat awoke from sleep, — an experience in the shape 
of a reflection on his own non-existenee, — when he 
.says, "During sound sleep, /was not" 

That these, beginning with 'son,' have not the 
nature of Self, is now declared. Seeing that, in 
the fallacies based ou Vedic texts, arguments, and 
personal experience, brought forward by the ' very 

' il/indflkya, 5. 

- " For, an the cnmineDtBtoi says, referriDp to the sentetice ' I alept 
I'iaMaiitly— I was aware at notliing,' if there were nut light or knowledge 
in the Bonl, how cniilil the elfcptr hi,ve known thut his slwp wsb pleas&Dt 1 
And if there were not the absence of light or knowledge, how could be 
tay, ' I waa aware of nothing ? ' "— liaUniitjne's Lfclvrr on (Ac Veddnta. 

' C}Jidndoii-/a, 6. J. I. 
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illitewte man' und the other speakers, oach suc- 
ceeding fallacy refutes the notiou of Self put forth 
in that preceding it, it is clear that ' son ' aod tiie 
rest are not the Self. 

Moreover, from the opposite statements of other 
weighty Vedic texts to the effect thtit the all-per- 
vadinjj; [individuated] Self is not gross, not the 
eye, not tbe vital aira, not the mind, not an agent, 
but intelligence, mere intelligence, and existent, — 
from the truusitory character, as of a jar, of the 
insentient objects beginning with 'son' and ending 
with ' nihility,' which owe their visibility to In- 
telligence, — from the force of the experience of 
the wise, viz., ' I am Brahma,' — and also from the 
fact that the fallacies based on this and that Vedic 
passage, argumenr, and personal experience have 
been refuted, — each of those from 'son' down to 
'nihility' is assuredly not the Self. 

Therefore, all-pervading [individuated] Intelli- 
gence alone, the illuminator of each of those [son 
and the rest], whose essence is eternal, pure, intelli- 
gent {buddha), free and true, is the true Self — such 

the experience of those who know the Veddnta. 
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NOTES ON SECTION VI. 

1. Tlie Chdrvdkas, otherwise called SUnyavddins or 
ZokdyatikaSj were one of the ancient heretical sects of 
Hindus. Professor Wilson says of them ( Works^ ii. 87) . 
that they " condemned all ceremonial rites, ridiculed even 
the Srftddha, and called tiie authors of the Vedas fools, 
knaves, and buffoons." fie says too that they were 
** named from one of their teachers, the Muni Gh&rv^ka. 

. . . The appellation ^dnyav&di implies the asserter of 
the unreality and emptiness of the universe ; and another 
designation, Lok&yata, expresses their adoption of the 
tenet, that this being is the Be-all of existence; they 
were, in short, the advocates of materialism and atheism " 
(Works, i. 22). Colebrooke, too, calls their doctrine 
''undisguised materialism." According to this scholar, 
their principal tenets were, (a) the identity of the soul 
with the body, — (b) the rejection of dkdia as an element, 
— and (c) the acknowledgment of perception alone as a 
means of proof. Their doctrines are explained in the first 
chapter of the SarvadarSanasa'AgraJuij which has been 
translated by Professor Cowell.^ They are referred to in 
PanchadaSi vi. 216 also. 

2. The BauddhaSy or followers of Buddha, are said by 
Brahmanical controversialists to have been divided into 

^ Vide the above work in Trlibner^s Oriental Series. — The term Lokdr 
yatOf or Lokdy<Uik€i, is here explained to be that applied to men who held 
the opinion, ' widely prevalent in the world ' {lokeshu dycUam vistin^m), 
that wealth and desire are the only ends of man, and that there is no 
future world. 
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four secU, styled Mddhyamikaa, Togdckdras, SaulrdntOau, 
and Vaih/idahikas, Those referred to ia the text would 
be the first two, the former of whom are said to have 
niaiatamed that all is void, aud the latter that all is void 
but iutelligeoce. Possibly these four schools did at one 
time exist amongst the ludiau Buddhists ; but it is diffi- 
cult to understand how they could have held the views 
ascribed to them in the text. For one of the cardioal 
doctiinea of Buddhism is that titere w no self. One of 
the best authorities on Southern Buddhist teaching thus 
wrote : — " The idea of the Brahmans is, that there is a 
supreme existence, paramdlmd, from which each indivi- 
dual existence has derived its being, but that this separate 
existence is an illusion; and that the grand object of 
man is to eSect the destruction of the cause of seeming 
separation, and to secure the reunion of the derived and 
the underived, the conditioned and the unconditioned. 
But Buddha repeatedly, by an exhaustive variation of 
argument, denies that there is any self or ego. Again 
and again, he runs over the components and essentialities 
of being, enumerating with tedious minuteness the classi- 
fications into which they may be divided, in order to 
convince his followers chat, in whatever way these con- 
stituents may be placed, or however they may be airanged, 
there can be found in them no self." ^ How then could 
the Buddhists referred to in the text have held ' nihility ' 
or ' intelligence ' to be Sel/i 

3. The PrdWidkaras were the followers of Prabhtlkara, 
the well-known scholiast of the Fdrva-MtmfUisS ; the 

' Hardy'a Legend* and Tliioriu of the Buddhiiti, p. 171. See alto this 
author's Manual "/ Buddhiini, p. 405 ; and Rbja Davids' BMiidliiim, pji. 
90-99. 
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Tdrkikas are of course the NaiySlyikas or followers of 
the NySlya. The Bhdt(a8 are presumably the disciples 
of Kum&rila Bhatta, the well-kuown Mim^fisaka already 
referred to, who lived about a century before Sankara 
Ach&rya. 

4. This section brings to an end the first division of 
the treatise, which is occupied with the consideration of 
the adhydropa (p. 42). 
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VTI. 



The 'withdrawal' {apavdda) is the assertion that 
the whole of the unreal, beginning with Ignorance, 
which is an illusory effect of the Pieal, is nothing 
but the Real ; just as a snake, which is the illusory 
tjflFect of a rope, is nothing whatsoever but the rope. 

It has been said,^ " An actual change of form 
is called vikdra, whUat a merely apparent change 
of form is called vivartia." This shall now be 
illustrated. 

The whole of the four classes of gross bodies 
constituting the seat of eojoyiueut, — the food and 
diink necessary for their use, — the fourteen worlds, 
Bhilr and the rest, the repository of these, — and 
BiahmS-'s egg which is the receptacle of all those 
worlds, — all these are nothing more thau the quin- 
tupUcated elements of which they are made. 

The quintiiplicated elements, with sound and the 
other olijects of sense, and the subtile bodies, — all 

' I am unnhle tu trace this quotstiou to its aoiirce. Some MS3, uf the 
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these are nothing more than the non-quintuplicated 
elements of which they are made. 

The non-quintuplicated elements, with the quali- 
ties of goodness and the rest, in the inverse 
order of their production, are nothing more than 
Ignorance-associated Intelligence, which is their 
material cause. 

Ignorance,^ and Intelligence associated with it, 
constituting l^vara, &c., are nothing more than 
Brahma, the Fourth, the unassociated Intelligence, 
which forms their substrate. 

^ How can Ignorance be " nothing more than Brahma," seeing that it is 
an eternally distinct " entity *' (6A4var4pa) t The schoolmen, of course, 
repodlttte it as a real entity ; but even they recognise it as an eternal 
' something/ distinct from Brahma. See ]>w 44. 
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The object of the foregoing ia to demonstrate that 
the pheaomenal world ia nought but the illusory efiect 
(vivartta) of the secondless Reality Brahma, who is its 
illusory material cause. The relation between Brahma 
and the phenomenal is that of the rope mistaken for a 
snake, which snake is only an illusion. Vikdra, on the 
other hand, which is synonymous with pari'^dma {Amara, 
iii. 2, 15), is a real change of form and name. Instances 
of it ore found in the formation of an earring from a lump 
of gold, or of a jar or toy-elephant from clay, in which 
there is a change of form and of name, but not of sub- 
stance ; or in the transformation of milk into curds, where 
there is a change of substance as well as of name and 
form. 

The old Veddutists, aa already stated, regarded the 
phenomenal world aa a vikdra or evolution from Brahma, 
a view which is strenuously rejected by the moderns ' or 
mdydvddins. 



' Their doctrine of 
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By means of these two, illusory attribution and 
ita witlidrawal, the precise meaning of the words I 
' That ' and ' Thou ' [in the sentence ' That art J 
Thou,' ' tat tvam asi'^ is determined. 

For example, the collective aggregate of Igno- 
rance and the rest, Intelligence associated with it 
aud having the characteristic of omniscience, &e. 
[i.e., I^vara], and the unassociated Intelligence, — , 
this triad, appearing as one, after the manner of a 
red-hot iron ball [where the iron and the fire are | 
not viewed as distiuec], is tlie literal [or expressed] . 
meaning of the word ' That,' but, unasaociated i 
Intelbgence, the substrate of that which is asso- 
ciated, is the indicated meaning. 

The distributive aggregate of Ignorance aud the 
rest, Intelligence associated with it and having the 
characteristic of limited knowledge [i.e., Prfijna], 
and Intelligence which is not associated, — this 
triad, jippearing as one, after the manner of a red- 
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hot ball of iron, is the literal meaning of the word 
*Thou;' but, pure Intelligence, the Fourth, all- 
pervading joy, the substrate of that associated 
Intelligeuce, is the meaning which is indicated. 



NOTE ON SECTION VIIL 



This section prepares the way for the subject to the 
consideration of which the two succeeding sections are 
devoted, namely, the identity in meaning of the terms 
' That ' and ' Thou ' in the great Ved3,ntic sentence ' That 
art Thou.' 

" If they cannot be shown to mean the same thing, 
then the sentence does not enunciate a truth. The author 
therefore undertakes to show that they do mean the same 
thing. This he does by showing, as we have just seen, 
that the only apparent difference between the senses of 
the two terms is that which appears to exist between 
Ignorance in its collective aggregate and Ignorance in its 
distributive aggregate ; and as it has been ruled that these 
have no difference — as there is none between a forest and 
its trees — it follows that there is no difference in meaning 
between the term 'That' and the term 'Thou' in the 
sentence ' That art Thou.' " ^ 



' Batlantjne's Leeturt on the VedAnl 
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IX. 



Now the great sentence shall be explained. 

This sentence, 'That art Thou,' viewed under 
three different relations, declares what is meant 
by the ImpartJte (page i). 

The three relations are — 

(a.) The community of reference {/^drndndd- 
hikaranya) of the two words ['That' and 
'Thou']. 

(b.) The position of predicate and subject (viSe- 
skanam^eshyabhdva) occupied by the things 
referred to by the words, — and 

(c.) The connection as indicated and indicator 
{Idkshyalakshanabkdva), between the pur- 
port of the two words and individuated 
self.' 



P" 



As it has been said, " Between the 

■ TbiB ia the reading o[ the editions, — bat ei;{ht out of niai 

I hftie otmsultcd read prati/ai/dimalattkanaifoh. The iwlf one 

parted the reuling »( the edition* has boea margliially (.Itered, 




things 
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which the worda refer to, ami iudividuated self 
[pratyagdtman), there is community of reference, 
the connection as predicate and subject, and as 
iudieateil and indicator."^ 

(a.) Community of reference. 

As, in the sentence 'That is this same Deva- 
datta,' * the words ' that ' and ' this,' which respec- 
tively distinguish the Devadatta of a former and 
of the present time, are connected by the fact that 
they both refer to one and the same Devadatta ; 
— so, too, in the sentence 'That art Thou,' the 
words 'Tliat' and 'Thou,' which indicate Intelli- 
gence characterised respectively by invisibility and 
visibility, have the connection of reference to one 
and the same InteUigence. 

(b.) Connection as predicate and subject. 

As, in that same sentence ['That is this same 
D.'], the relation of predicate and subject exists 
between the Devadatta of the former time, who 
is referred to in the word ' That,' and the Deva- 
datta of the present time, referred to in the word 
' this,' — a relation constituted by the exclusion of 
the difference [of time] which there is between 



^ NaahJairmyiiiiddhi, iii. 3 ; Also En BrihaddranyaiahkiUfiyatdrtika, t. i 
'' I.e., 'Tb*t person whom I saw on some former occasinn ia thia am 
DevadMCa whom I now behold.' — Ballantyne'i Leelvrt on the Vrddnfa. 



F 
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them, — so, too, in this sentence ['That art Thou 'J 
is there the relation of predicate and subject be- 
tween Intelligence distinguished by invisibility, 
as indicated by the word ' That,' and Intelligence 
distinguished by visibility, as indicated by the 
word ' Thou,' — a relation constituted by the exclu- 
sion of the difference which there is between them. 

(e.) Connection as indicator and indicated. 

As in that sentence [' Tbat is this D.'], by the 
omission of the contradictory characteristics of 
former and present time, the words * that ' and 
'this,' or the things they refer to, hold the relation 
of indicator and indicated with respect to the non- 
contradictory [or common] term ' Devadatta ; ' — 
so, too, in this sentence [' That art Thou '], by the 
omission of the conflicting eharaeteriatics of in- 
visibility and visibility, the words 'That' and 
'Thou,' or the things represented by them, hold 
the relation of indicator and indicated with re- 
spect to the non-conflicting [or common] term 
' Intelligence.' 

This is what is called [in Alankira] ' the indica- 
tion of a portion ' ' (bhdgaiakshand). 

* C(, Adki/dtim Sdvuiffiimi-i'ltaTakilni/a, 7. 27. 



^ NOTE. 



NOTE ON SECTION IX. 

ShdgaUMkaiS^ 

According to Hindu rhetoricians, the meaning of every 
word or sentence comes under one of three heads, that 
is, it is either literal (vdchyd)^ indicative (Idkshya), or sug- 
gestive (vyangya). Their three functions or powers are 
termed Denotation (dbhidhd), Indication (lakshand), and 
Suggestion {fyyanjamd). We are here concerned with the 
middle one only, which is thus defined in the Kdvyapra-- 
kdSa (ii. 9) : ^ When the literal meaning is incompatible 
[with the rest of the sentence], and, either from usage or 
from some motive, another meaning is indicated, in con- 
nection with the primary one, that imposed function is 
called 'Indication.'" 

The sentence ''A herd-station on the Ganges" is an 
example of this. Here the litiral meaning of the word 
'Ganges' is incompatible with the rest of the sentence, 
it being impossible that the herdsmen could be living on 
the surface of the water; so it is clear that the river's 
' bank ' is indicated, and this meaning is imposed upon the 
word 'Ganges' in accordance with usa^. In using the 
word ' Ganges ' rather than ' bank of the Ganges,' there is 
also the motive of convejring the idea of coolness, purity, 
&c., which might not be equally well suggested by the 
use of the latter expression. 

There are numerous varieties of ' Indication ' — according 
to the author of the Sdhityadarpana, there are as many as 
eighty — but the two principal ones, and those which alone 
concern us, are — 
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(i.) Inclusive Indication (vpdtid>m-laJi:shand), and 

(2.) Indicative Indication {lalcshana-lakshatf/S). 

The foi'iaer is desoribed iu the Kdoyaprakdia (ii. jo) as 
that which introduces sometliiug else in order to establish 
itself, and the latter as that which abandons itself in order 
to introduce something else. 

An example of ' Inclusive Indication ' is " The white is 
galloping," the literal sense of wliich is impossible, whilst 
what is indicated is "The white horse is galloping." Thus 
the word ' horse ' is introduced without the abandonment 
of the term ' white.' This class is therefore sometimes 
called ' ajahatsvdrtlid ' or ' ajahallaksharid' Indication iu 
which there is the use of a woi'U wiihoui the abandonment 
of its sense. 

An example of 'Indicative Indication,' or Indication 
simply, is the sentence already given, " A herd-station on 
the Ganges," where the word ' Ganges ' abandons its own 
meaning in order to introduce that of the ' bank.' This 
class is therefore sometimes called ' jahatsvdrthd,' or 
' JaAallakshand,' Indication in which there is the use of a 
word with the abandonment of its meaning. 

Now the bhdgalaJiskai}d of the text is a combination 
of these two varieties, and is therefore otherwise called 
jakadaJakallaksJuinii, This term is defined in the Vdc/ui- 
spatya as " Indication abiding in one port of the expressed 
meaning, whilst another part of it is abandoned. As, 
for example, in the sentence 'That is this Devadatta,' 
whilst the meanings expressive of past and preseui, 
time are abandoned, another portion of Che expressed 
meaning remains and conveys the idea of the one 
Devadatta. And again, in the sentence ' That art 
thou, ^vetaketu,' whilst there is the abandonment of 
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the conflicting ideas of omniscience and parviscience, 
there is, as in the other example, the retention of 
one portion which conveys the idea of Intelligence 
only." 1 

These two varieties of Indication must be thoroughly 
understood in order to comprehend the purport of the 
following section. 

^ Vide Vdehaspati^, a. v. JahadaJahaUal'shand, 
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In the sentence * That art Thou,' the literal mean- 
iog is not suitable as it is in such a sentence as 
' The lotus is blue.' For, in the latter, the literal 
eensa suits because there is no valid reason for not 
accepting the fact that the quality deuoted by the 
term ' blue,' aud the substance denoted by the 
term 'lotus/ — ioasmuch as they exclude such 
other qualities and substances as 'whiteness' and 
'cloth/ — are mutually connected as subject and 
predicate, or are identical, each being qualified 
by the other.* 

But, in the former sentence, the literal meaning 
does not suit, because there is the evideuce of our 
senses against the acceptance of a connection as 
subject and predicate, between Intelligence dis- 
tinguished by invisibility as denoted by the term 
' That,' and Intelligence distinguished by visibility 
as denoted by the terra ' Thou,' — a connection con- 



' The ' lotDi ' being the thing that v 
iag what we call ^\otaa.'—Balla7ili/7te 



' blue,' and the 'blue' thing 
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stituted by the exclusiou of their mutual differences 
{page 91);' — *"<^ 2,130 against our regarding them 
as ideotical, each being qualified by the other.' 

Nor, again, is it consistent to regard it as an 
example of ' Indication in which the primary sense 
is abandoned ' ' {jakaUakshand), as is the case in 
the sentence ' The herdsman lives on the Ganges.' 
For, as the literal sense, which places the Ganges 
and the herdsman in the relation of location and 
thing located, is altogether incongruous, whilst an 
appropriate sense is obtained by abandoning the 
literal meaning altogether and regarding it as indi- 
cating the 'bank' conuecttd with it, — it is rightly 
regarded as an example of ' Indication in which 
the primary sense is abandoned.' 

But, in the other case, as the literal sense, which 
expresses the identity of the Intelligences charac- 
terised severally by invisibility and visibility, is 
only partially incongruous,— and as it would be in- 
appropriate to abandon the remaining part also ^ and 



' One MS. of the text mtrnduces here Paieliada^, »!i. 75 — ' Saikmrga 
111 viiahfo 111, &u.,* preceded, as tuual, by the words Tad uL-fom. 'nme 
MSS. uf the CommenCar; also give it — but whether aa text or commeut 
it ii hard to sty. 

' Vide Note on preceding aeotion. 

^ Tlie reading of almost all the MSS. U bhdgliiita.ram api parityajya — 
■nd Baliantjne (p. 5S) gives the rendering of the«e wordn, thoagh his teit, 
like that of the other editions, has hMgdnlaram aparitgajipt. 
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consider something else to be indicateJ, — it is not 
proper to regard it as an instance of ' Indication in 
which the primary sense ia abandoued.' 

And it must not be said, "As the word. 'Ganges' 
abandons-its own meaoing and indicates tLe word 
'bank,' so let the word 'Tljat' or 'Thou* abaudon 
its own meaning and indicate the word ' Thou ' 
or 'That,' and then jahallakshaiid would not be 
incongruous." For, in the one case, as there is no 
distinct notion of the word ' bank,' because it is 
not heard, there is espectation of the conveyance 
of that notion by Indication ; but as the words 
'That' and 'Thou' are heard, and there is a dis- 
tinct perception of their sense, there is no expec- 
tation of the reconveyance of the perception of 
the seuse of each by the other, by means of 
Indication. 

Further, it cannot be regarded as an instance of 
' ajahallakshand,' as is the ease in the sentence 
" The red ia ruuning." ^ For, as the literal 
sense, which denotes the motion of the quality 
' red,' ia incongruous, whilst it is possible to avoid 
that incongruity by perceiving that a 'horse,' 
or other imimal, is indicated as the seat of the 
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redness, without the abandonment of the term 
' red,' — it is right to regard it as an instance of 
' Indication in which the primary sense is not 
abandoned ' (ajahallakshand). 

But, in the other case, aa the literal sense, 
namely, the identity of the Intelligences distin- 
guished severally by invisibility and visibility, is 
incongruous, aud it is not possible to remove the 
incongruity,^ even by regarding something else 
connected therewith as indicated without the 
abandonment of the couti-adictory terms, the sen- 
tence does not stand as an example of that kind of 
Indication. 

And it must not be said, "Let the word 'That' 
ur 'Thou' abandon the incongruous portion of its 
meaning,^ and, retaining the other portion,* indi- 
cate the meaning of the word 'Thou' or 'That'* 
respectively ; then there will be no need of ex- 
plaining it in another way as ' hhdgalakshand' 
or the ' Indication of a portion.' " For it is impos- 
sible for one word to indicate a portion of its own 



' The reading of the MSS. — tadi>irodha}mTihir3«anhhavit — 
tboD tbe tadvirodhdparilidrAt of the editionn. 

' Viz., that of mviaibility or viBibilitj, reepeotitely, 

' Viz., thftt of Intelligence. 

* I.e., tntelligetice charicteriaed b; parviscience, &•:., or b; nm 
it, teapeotively. 



1 
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Ftneaning aud the meaning of another word ; and, 
further, there is no expectation of a further percep- 
tion of the lueiining by means of Indication, when 
it has been idready purceived by the use of a 
separate word. 

Therefore, as, on account of the incongruity of 
a portion of its literal meaning whicb denotes a 
Devadatta of both past and present time, the sen- 
tence 'Tliat is this Devadatta,' or its purport, by 
abandoning the portion characterised by the con- 
tradictory terms, past and present time, indicates 
merely tlie non-contradictory portion, namely, De- 
vadatta himself, — so, in like mauuer, on account 
of the incongruity of a portion of its literal sense, 
which denotes the identity of Intelligences charac- 
terised by invisibility and visibility, the sentence 
' That artTliou,' or its purport, abandons the portion 
characterised by the conflicting terms invisibility 
and visibility, aud indicates merely the non-conflict- 
ing portion, namely, Impartite Intelligence. 



NOTE ON SECTION X. 

"This view of the matter may be illustrated alge- 
braically. Not being able to admit as an eqaation the 
expression 'Devadatta + paat time = Devadatta + present 
time,' we reflect that the conception of time is not essential 
to the conception of D's nature ; and we strike it out of 
both sides of the expression, which then gives 'Deva- 
datta = Devudatta,' the equality being that of identity. 
In the same way, not being able to admit as an equation 
the expression ' Soul + invisibility = Soul + visibility,* we 
retiect that the visibility, &c, are but the modifications of 
Ignorance, which, we were told, is no ' reality." Deleting 
the unessentinl portion of each side of the expressiou, we 
find ' Sou! = Soul,' the equality being here also that of 
identity." • 

It must be understood that this Section is closely con- 
nected with tbe Ninth, and must be read with it. The two 
are here disconnected in order to introduce the explanation 
of a technicality. 

' B.i.Uantyiie'a Lcelurc on Iht VedHnla. 
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XI. 



The meaning of the sentenee "I am Brahma," [the 
expression of] the experiecce [of the instructed 
pupil] ahalluow be expliiiued, 

When, after thus making clear the meaning of 
the words ' Tliat ' and ' Thou ' by means of the 
erroneous attribution and its subsequent with- 
drawal, the teacher has communicated the mean- 
ing of the Impartite by means of the sentence 
[' That art Thou '], then a modification of the 
internal organ [ckittavritti) aeauming the form of 
the Impartite, arises within the qualified person, 
and he says, " I am Brahma, the unchanging, pure, 
intelligent, free, undecaying, supreme joy, eternal, 
secondless." 

That modification of the internal organ, being 
accompanied by the reflection of Intelligence, and 
being directed towards the previously unrecognised 
Supreme Brahma, non-difi'erent from individuated 
Self, drives away the ignorance which invests It, 
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Then, as, when the threads composing a piece of 
cloth are burned, the cloth itself is conaumud, so, 
■when Ignorance, the cause of all, is destroyed, every 
effect ceases; and therefore the modification of tlic 
iiiteniat orgiui which has assumed the form of the 
luipartite, being one of those effects, also ceases. 

As the light of a lamp, unable to illuminate the 
sun's light, is overpowered by it, so, too, the Intelli- 
gence which is there reflected,' beiug incapable of 
illuminating the Supreme Biahma, non-different 
from individuated Self, is overpowered by it ; and 
its associate, the modification of the internal organ 
[shaped] on the Impanite, having been destroyed, 
it becomes [i.e., merges into] the Supreme Brahma, 
non-different from individuated Self; just as, on 
the removal of a mirror, the face reflected in it 
lapses into the face itself. 

Such being the case, the two Vedic s;iyings, 
" It [Brahma] is to be perceived by the mind 
alone," ^ and "That [Brahma] which with the mind 
one thinks not," ° are not contradictory. For whilst 
the need of the pervasion by the modification of 
the internal organ is admitted, [for the coguilion 

1 any uf the MS3., or iu Bohtlingk'i 
* Kenopiniskad, i. 5. 



1 The word vriUau is n< 
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of the veiled Brahma, as of otlier uuknown objects,] 
the need of its pervading the result [viz., the un- 
veiled Brahma] is denied. As it lias been said,' 
" The authors of the Sastraa deny that [in Its case] 
there is need of its pervading the result." "For 
the removal of the ignoraoee [resting] on Brahma, 
its pervasion by the modification of the interniil 
organ is requisite ; but as Brahma is self-luminous, 
the light [necessary for illuminating the jar, &c,] 
is of no use [in Its ca^e]." * 

AVhun the modification of the internal organ as- 
sumes the shape of an inanimate object, the case 
is difl'erent. For example, [in the cognition] ' This 
is a jar,' the modification of the interniil organ 
which assumes the shape of the jar, being directed 
towards the unknown object, jar, first removes 
the ignorance resting on it, and then illuminates 
if, being insentient,^ with the light of its own 
indwelling Intelligence. As it has been said,* 
"The internal organ and the light of Intelligence 
abiding in it, both pervade the jar; the ignorance 
resting there disappears by means of the former, 



' PaiuhadaH, vii. 89. 
' Here too the editions hav 
Jq tba MSS. the word api com 
' PanchadaH, vii. QO, 
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whilst the jar bursts forth by means of the latter." 
Just as the light of a lamp directed towards a jar, 
a piece of cloth, or other object standing in the 
dark, dispels the darkness enveloping it, and by 
its own brilliance brings it to view. 
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NOTE ON SECTION XL 

From this passage we learn that when the meaning of 
the great sentence ' That art Thou ' has been explained to 
the pupil and understood by him, he perceives the Im- 
partite and realises his oneness with It. 

According to the Ved&nta, perception of an object, such 
as a jar, takes place in the following way. When the eye 
is fixed upon the jar, the internal organ, with the Intelli- 
gence appropriated to or reflected in it, goes out towards 
it, and by its light dispels the darkness of Ignorance 
enveloping it, illuminates it, assumes its shape, and so 
cognises it The stock illustration of this is that of water 
flowing from a well or tank by means of a narrow open 
channel, emptying itself into the square beds with raised 
edges, into which a field is sometimes divided for the 
purpose of irrigation, and assuming the shape of those 
beds. The illuminated internal organ is the water, and 
the operation is called an evolution or ' modification ' of 
that organ. As pointed out in the text, however, the per- 
ception of Brahma differs from that of an ordinary object, 
in that It, being self-luminous, is not revealed by the light 
of the Intelligence reflected in the internal organ, but 
shines forth as soon as the latter has dispelled the Igno- 
rance enveloping It, 

The word which I have here rendered * internal organ ' 
is more properly ' thinking,' which is a component part of 
that organ. (See page 74.) 
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As, up to tbe time of this immediate cognition of 
Intelligence, wliich is his own essence, it is neces- 
sary to practice (a.) hearing (sravana), (b.) con- 
sideration (manaTia), (e.) profound contemplation 
(nididhydsana), and (d.) meditation {samddhi), 
tliese are now set forth, 

(a.) 'Hearing' is the ascertaining of the drift 
of all tlie Vedfintic writings regarding tbe second- 
less Reality, by the use of the sixfold moans of 
knowledge (linga). ^ These means are (r) the 
beginning and the ending, (2) repetition, (3) 
novelty, (4) the result, (5) persuasion, and (6) 
illustration from analogy. As it has been said,^ 
" The beginning and the ending, repetition, 
novelty, the result, persuasion, and illustration 
from analogy, are the means for the determina- 
tion of the purport." 

I. 'The begiuning and the ending' [wpakra- 
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mopasamhdrau) are the mention' at the begin- 
uiiig and end of a. chapter of the subject to be 
expounded in it ; as in the 6th chapter of the 
Chhdndogya- ITpanishad, at the beginning of 
which, the secondless Reality which ia to be set 
forth in it, is declared in the words " One only 
without a second," and, at the end, in the words 
" All this is of the essence of That." 

2. 'Repetition' {abhydsa) ia the repeated de- 
claration in a chapter of the subject which ia to 
be set forth in it; as, for example, in that same 
chapter, the seeondless Reality is set forth nine 
times in the words "That art Thou." 

3. 'Novelty' (apHrvatd) is the fact that the 
subject to be treated of in a chapter is not an 
object of perception by any other means ; as, for 
example, in that same chapter, the secondlesa 
Reality [there set forth] is not an object of per- 

I ception by any other means. 

4. ' The result ' (phala) is the motive, set forth 
in various places, for acquiring the knowledge of 
Self who is to be treated of in a chapter, or for 
carrying that knowledge into practice ; as, for 

I example, in that same chapter (vi. 14, 2), where 
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it say?, "The man who has a teacher knows [the 
tratfa], bat he is delayed [from absorption] nutU 
he ia set tree [br death] ; then he attains to it," 
— the acqniaitioD of the accondless Reality ia set 
forth as the motive for acquiring a knowledge 
of It. 

5. 'Persaasion" {arthavdda) is the praising, in 
varioua places, the subject to be treated of in u 
chapter; jast as, in that same chapter (vi. i, 3), 
the secondless Reality is praised in these words, — 
"Didat thou ask for that instmction by which 
the unheard of becomes heard ; — the unthoiight, 
thought, — the unknown, known ! " 

6. ' Iliastration firom aLalogy' {upapatti) is an 
argument stated in various places in support of 
the subject to be treated of in a chapter ; as, for 
example, in that same cliapter (vi, i, 4). in demon- 
strating the secondless Reality, an argument ia set 
forth as follows, to show that the variety of forms 
[in the universe] rests upon a foundation of words 
and nothing else, — " 0, gentle one! as, by means 



" ' PerauaaloD ' is the setting furCb of the end, Le., of the motive ; that 
eay, it ii a speech iotended to comiDead the object of an iDJntiotion. 
a persnaeive speech, by means of laudation, 4c., connnencis the object 
1 injunction with a view to our quickly engaging [in the performance 
lie ceremony enjoined]." — Ballantjno's Apkorimit of the iVyrfya, ii. 
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of oue lump of cai-tb, everytbing earthen is kuowa 
to be a thing resting upon words alone, a change of 
form, a name, and nothing in reality but earth," [so 
is it with the pbenomeQal world wbicb is nought 
but Brahma]. 

(b.) 'Consideration' is unceasing redectioii on 
the secondless Keality which has been heard of, 
in conjunction with arguments in eonforraiiy with 
the teachiug of the Ved^iita. 

(c.) 'Profound contemplation ' is the flow of 
ideas consisteut with the secondless Kealicy, to the 
exclusion of the notion of body and suchlike things 
which are inconsistent [with It]. 

(d.) ' Meditation ' is of two kinds, viz. : — 

1. With recognition of subject and object (scivi- 
halpaka), atid 

2. Without such recognition (nirvikalpaka). 
(i.) 'Meditation with the recogtiition of subject 

and object' is the resting of the modification of 
the internal organ on the secondless Reality whose 
shape it has assumed, ivithout any concern as to 
tie merging of the distinction between the knower 
and the knowledge, &c. Then, ji^t as there is the 
perception of earth [and of that alone;], even though 
there be the consciousness of an earihen toy-ele- 
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pbant, &c., so too is there the perception of the 
se:;ondless Reality [alone], even though tliere be the 
consciousness of duality. As it baa been said : ^ — 
" I, ever free, am tliat eecondles* one whose essence 
is knowledge, like the ether [i.e., pure and form- 
less], supreme, once seen [that is, never changing, 
as the moon, &c., does], unborn, alone, everlast- 
ing, undefiled [by contact with Ignorance, &c,], 
all-pervading." 

(2.) 'Meditation without the recognition of sub- 
ject and object' is the resting of the modification of 
the understanding on the secondless Reality whose 
shape it has assumed, with concern as to the merging 
of the distinction of knower and knowledge, &c., 
so as to be completely identified with It. Tlien, 
just as, owing to the disappearance of salt after it 
has [melteti and so] assumed the shape of the water 
[into which it was thrown], notliing appears but 
the water,' so, by the disappearance of the modi- 
fication of the internal organ after it has assumed 
the shape of the secondless Reality, nothing appears 
but the latter. 



' i'pai/eia»o!an<1, verse 73. The word /•Wiiytiklai^ which, in the edi- 
tlons, precedes the quotation, has no maDuacript authority. The fttSS. 
alio omit the Erat half of verse 74, which ia included in the cditiima. 

' Compare ChMmtopja-Uin»iahad, vi. 13. 
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It must not be supposed that this state and 
sound sleep are identical ; for, though in both alike 
the modification of the internal organ is not per- 
ceived, there is nevertheless this one distinction 
between them, that it is present in the former 
[though unperceived], but not in the latter.^ 

^ Jlationdl Pefutation, p. 224, but cf. Yoga ApJioriimt^ i. la 
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NOTES OK SECTION XIL 

1. * ProfouTid contemplation is,* &c. (page 109). 

The text of the Calcutta edition of 1875, and of all the 
MSS. I have consulted, stands thus: — VijdtiyadeTiddi- 
pra^yayarahitddvitiyavcistumjdtiyapratyayapravdho nidi- 
dhydsanam. That used by Dr. Ballantyne, and adopted 
too in the St. Petersburg edition of 1877, reads as follows: 
— Vijdtiyadehddipratyayarahitddvitiyavastuni taddhdrd- 
kdHtdyd bvddhefp sajdtiyapravdho nididhydsanam. It is 
thus translated by Dr. Ballantyne : " ' Contemplation ' is 
the homogeneous flow of the understanding mirroring its 
object, when this object is the Eeal, &c., to the exclusion 
of the notion of body or any other thing heterogeneous [to 
the one Eeality mirrored in the understanding]." 

2. ' ly ever free, am the secondless one* &c. 

This passage is a quotation from SafikarftchSrya's Upa- 
deiasakasri [' The Fandit' (Old Series), vol. iv. p. 71], but 
it is also found in the closing portion of the Muktikopan- 
ishad. ' The opening verses of this Upanishad, which is 
said to belong to the White Tajur Veda(!), introduce 
us to a scene ' in the charming city of AyodhyS,,' where 
E^ma, attended by Stt§,, his brothers, and various sages, 
is addressed by M&ruti, as the Supreme Self, the embodi- 
ment of existence, intelligence, and joy, and is asked to 
make known to him the way of escape from the fetters 
of transmigration. The sectarianism and style of this 
Upanishad stamp it as modern;^ and it doubtless copied 

* See Weber's HUtory of Indian Literature, p. 165. 
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from the Upadeiasahdsri^ not only the passage quoted 
in our text, but other verses in immediate connection 
with it. 

The author of the Yedd.ntas3,ra does not cite the passage 
as a quotation from the Veda, as he invariably does when 
quoting from an TJpanishad, but ushers it in with the 
words *tad uktam' only. 

3. For various explanations of the technical terms 
savikalpaka and nirvikalpaha} see Ballantyne's Tarka- 
sangraha (2d edition), para. 46; Translation of Sdhitya 
Darpaiuiy p. 52 (note) ; and Cowell's Translation of 
KusuTnAnjaiiy p. 20 (note). 

4. SamddhL 

As to this, see the Kotes on the next Section. 

^ With these two kinds of meditation compare the ' tamprajndta * and 
' cuamprajndta* of the Yoga philosophy {Ajphoritmt, i. 17, 18). The 
former is 'meditation with an object/ and the latter ^meditation with- 
out an object.' 



U 
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The means ancillurj [to nii-vikalpaka samddhi] 



1. Forbearance (ya»!«). 

2. Minor religious observances {niyama). 

3. Religious postures (dsana). 

4. Regulation of the breatli {prdndydma). 

5. Restraint of tbe organs of sense {prat- 

ydJidra). 

6. Fixed attention (dhdrand). 

7. Contemplation (dhydna). 

8. Meditation (samddhi). 



1. Acts of 'forbearance' are, sparing life, truth- 
fulness, not stealing, chastity, and non-acceptance 
of gifts (aparigraha). 

2. "Minor religious observances' are, purification, 
contentment, endurance of hardsliips, inaudible re- 
petition of sacred texts (svddhydifa), and concen- 
tration of the thoughts on Isvara. 
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3. The 'religious postures' are diatinguisbed by 
particular positions of tbe hands and feet, such as 
Padmdsana, Svastikdsana, and oihord. 

4. ' Eegulation of tbe breath ' consists of the 
methods of restraining it known as rechaka,2)uraka, 
and kumhhaka. 

5. 'Restraint of tbe organs of sense' is the 
holding them back from th^ir respective objects. 

6. ' Fixed attention ' is tbe fixing of tbe internal 
organ upon the secondless Ki'ality. 

7. 'Contemplation' is the flowing forth of the 
internal organ upon tbe secondless Eeality, at 
intervals. 

8. ' Meditation ' is that already described as 
accompanied by the recognition of subject and 
object {savikalpaha). 

To the meditation witbont recognition of subject 
and object, to which the above are subservient, 
there are four obstacles, viz. — 

1. Mental inactivity {laya). 

2. Distraction (vihhepa). 

3. Passion (kashdya), and 

4. The tasting of enjoyment (rasdsvMa). 

I. 'Mental inactivity' is tbe drowsiness of tbe 



h 
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modificatioD of the internal orgjiu owing to its not 

resting on the impartite Reality, 

2. ' Distraction ' is the resting of the modification 
of the internal orgun on something else, on account 
of its not abiding on the impartite Reality. 

3. 'Passion' is the not resting on the impartite 
Reality, by reason of the impeding of the modifica- 
tion of the internal organ by lust or other desire, even 
though there be no mental inactivity or distraction. 

4. The 'tasting of enjoyment' is the experience 
of pleasure by the modification of the internal 
organ, in the recognition of subject and object, 
owing to its not resting on the impartite Reality ; 
or it is the experiencing of such pleasure when 
about to commence meditation without the recog- 
nition of subject and object. 

When the internal organ, free from these four 
hindrances, and motionless as a lamp sheltered 
from the wind, exists as the impartite Intelligence 
only, then is realised that which is called medita- 
tion without recognition of subject and object. 

It has been said,^ " When the internal organ 
has fallen into a state of inactivity, one should 
arouse it, — when it is distracted, one should 
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render it quiescent [by turning away from objects 
of sense, &c.], — when it is affected by passion, 
one should realise the fact, — when quiescent, one 
should not disturb it. One should experience no 
pleasure [during discriminative meditation], but be- 
come free from attachment by means of discrimi- 
native intelligence." And again ^ — " As [the flame 
of] a lamp standing in a sheltered spot flickers 
not, this is regarded as an illustration [of a mind- 
restrained Yogi who is practising concentration of 
self]." 

^ Bkagavadgttd, vi. 19. 
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TliQ eight means of promoting nirvikalpaka samddhi, 
which are enumerated in tlje text, are taken from the 
Yoga Aphorisms, ii. 29; and tho definitions of the eight 
are from the same source, namely, ii. 30-53, and iii. 1—3. 
The first two, yama and niyama, are also described iu 
Manu iv. 204 (Sch.). 

2. ' Religious postitTes.' 

There are numerous postures prescribed for the Yogi, 
iiiid some of them are indispensable for the attainment of 
Samddhi. Ten are enumerated in the last chapter of the 
Sarvadarianasa'Ugraha, but they do not exhaust the list. 
The most important are said to be the SiddhAsana and 
Fadrndsana. The latter is thus described: — "Place the 
left foot upon tlie right thigh, and the right foot upon the 
left thigh ; hold with the right band the right great toe, 
and with the left hand the left great toe (the hands com- 
ing from behind the back and crossing each other) ; rest 
the chin on the interclavicular space, and fix the sight on 
the tip of the nose ! " 

In these postures the Yogi sits, and pronounces inaudibly 
the mystic syllable Om, " in order to tranquillise circulation 
and retard tlie respiratory movements." 

3. Prdrfdydma. 

"Wlien a Togi, by practice, is enabled to maintain 
himself in one of the above-mentioned postures for the 
period of three hours, and to live upon a quantity of food 
proportional to the reduced condition of circulation and 
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' respiration, without inconvenience, he proceeds to the 
practice of Frdndt/dma. This is the fouri.h stage or 
division of Yoga. It is the suspension of the respiratory 
movements, which the Yogis daily practise with a view to 
purging themselves from minor sins." The term kumbhaka 
means the inteiTal between an inspiration (pH aka) and 
an expiration (reckaka). The first act, says I'rofessor 
Wilson.i is expiration, which is performed through the 
light nostril, whilst the left is closed with the fingers of 
the right haud. The thumb is then plaeed upon the right 
nostril and the fingers raised from the left, through wliich 
breath is inhaled. In the third act both nostrils are closed 
and breathing suspended. There are said to be eight 
varieties of Kumihaka, — but to practise them successfully 
the two prehminary processes of Khechari mvdrd aud 
MUlabandha are absolutely necessary. The former is de- 
scribed aa " the act of lengthening the tongue by incising 

I tiinfrmn'u.m lingum and by constant exercise." Tliis pro- 
s is gone through because "a large and long tongue is 
indispensably necessary to human hybernation." Frdnd- 
ydma is stated to be of three kinds, namely, Adkama, 
Madkyama, and Uttama. The first " excites the secretion 
of sweat," the second "is attended by convulsive move- 
ments of the features," and the tliird raises the Yogi 
above the surface of the ground, whilst seated in the poa- 

\ ture termed Padmdsajia. 
4. Samddhi. 

" This is the eighth and last division of Yoga. It is a 
state of perfect human hybernation, in whicli a Yogi is 
insensible to heat and cold, to pleasure and to pain. . . . 
It is the total suspension of the functions of respiration 



and circulation, but not the extinction of thoae functions." 
"Practise the Kevala Kumbhalia . . . repeat the mystic 
syllable Om 20,736^03 times in silence, and meditate 
upon it ; suspend the respiratory movements for the period 
of 12 days, and you will be in a state of Sam^dhi !" 

Tlie above extracts are from a very interesting pamphlet 
on the practice of Yoga, by Sub-Aasistant Surgeon Paul, 
and published in Benares by Messrs. Lazarus & Co. in 
1882. It describes Boiiie remarkable and well -authenti- 
cated instances of hybernation practised by Yogis, and 
gives full details of all the prelimiimry processes. Much 
valuable information on the subject of Yoga is contained 
also in the last chapter ot the SarvadarSanasaihgraha, 
already quoted, which was translated by Professor Cowell, 
and still more in the last chapter of the Sdraddtilaka, of 
which, however, there is no translation. 
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XIV. 



The eljaxacteristics of the ' liberated but still living ' 
(jtvanmukta) are now to be described. 

The 'liberated but still living' ia he who by 
knowing the impartite Brahma, which ia his own 
eaeenee, [a result brought about] by the removal 
of the Ignorance eaveloping It, perceives It clearly 
aa the Impartite and his own essence ; and, in 
consequence of the removal of Ignorance and its 
effects, such as accumulated works, doubt, and 
error, remains intent on Brahma/ freed from all 
fetters. As it is said in the Sruti,'' "When that 
which is supreme and not supreme {pardvara)ia 
seen, the fetter of the heart is burst, all doubts are 
removed, and works ^ fade away." 

On ari-sing from meditation, though be sees 



' Dr. Hull rendeta 'bralinianUkfha^' by 'abides in Brshma,' but ths 
DMntneatator eiplBiiu it b; ' Brahmani niihthd iadetapamld yasya.' 

' Mwn4akofaniihad, 2. Z. 8. 

' Those (if the present oi oF a formeT birth which have oot begun to 
beic fruit ; but not tbosa which btoaght about the preaent exiatence. — 
BMtkya. 
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that, by his body, which is the receptacle of flesh, 
blood, urine, filth, &c., — ^by his organs, which are 
the seat of blindness, slowness, unskilfulness, &c., — 
and by his internal organ, which is the seat of 
hunger, thirst, sorrow, infatuation, &c., — works are 
being done according to the previous bent of each ; 
and that he is experiencing the fruit of those 
which have already commenced to take effect, and 
which are not interfered with by his knowledge, — 
he regards them not as real because they have 
been cancelled^ Just as one watching what he 
knows to be a conjuring performance does not 
regard it as a reality. It is said, too, in the 
Sruti,^ " Though he has eyes, he is as though he 
had them not ; though he has ears, he is as though 
he had none." And again it has been said,^ *' He 
who, when awake, and even looking upon duality, 
yet, like one in sound sleep, sees it not as such, 
because there is [to him] no duality, — who, though 
acting, is free from [the results of] actions, he, and 
he alone is, without doubt, the knower of Self." 
Just as he continues the practices of eating, walk- 
ing about, &c., which existed before the attainment 
of true knowledge, so too he follows good desires 

r 

^ I cannot trace this quotation. ^ Upadegatahoirt, vene 85. 
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alone, or is indifferent to both good and bad alike. 
It has been said,' " If he who knows the second- 
less Eeality may act as he likes, what difference 
is there between the knowers of truth and dogs 
in respect of eating impure food ? " Except the 
fact of knowing Brahmii, there is no difference ; 
the one knows the Self, and the other [the dog] 
does not. 

In that state, humility and the rest, which are 
means of acquiring right apprehension, and good 
qualities, such as the absence of enmity and the 
like, cling to him merely as ornaments. It has 
been said,^ " Qualities such as the absence of 
enmity and the like, exist without an effort in 
one who has attained to the knowledge of Self, 
but are not of the nature of means [to that end]." 
To conclude : — Esperieueiug, for the sustentation 
of his body only, the fruits of works which have 
begun to take effect, which are cliaraeteriaed by 
pleasure or pain, and are brought about by his 
own desire, or without any desire on his part, or 
at the desire of anotlier, — and illuminating the 
reflections on his internal organ, — when the fruits 
of his works are exhausted, ami his vital airs 
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merge in the supreme Brahma which is all-] 
vacUng happiQesa, then, owing to the destruction 
of Ignorance aud also of the germs of its effects, 
he abides the Impartite Bralima which is absolute 
isolation, whose sole eaaence is joy, anil which ia 
free from all appearance of change. As the Sruti 
says,^ "His vital airs ascend not" [i.e., do not 
transmigrate], "but ure dissolved within him;"* 
aud ' — " He already free [though iu the body], is 
freed [from future embodiments]." 

' Brihaddrani/ala, 4. 4. 6. 

= This is intended for Briltaddi-anyakii, 3. 2. 
mmavaniyante," — wherens the VedantaBSra has 
a miaquotAtion wbich I have observed elsewben 
T. 149-155, DO this passagti. 

< Kafliopaniihad, 5. 1, 
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1. ' Jivanmukta.' 

The position of the ' liberated but still living ' man 
closely resembles that of the Buddhist Arhat or Sahat. 
At death, the latter enters Nirvdji.a, tbat is, ceases to 
exist,^ — whilst the former, absorbed in Brahma, enters 
upon an unconscious and stone-like existence. 

2. ' Aemmulated works' 

According to the Systems, works are of three kinds, viz., 
accumulated (sanchita), fructescent (prdrahdka), and cur- 
rent {kriijamdna). The first are the works of former biitha 
which have not yet borne fruit ; the second are those 
■ which liave brought about the present life, and so have 
liegun to bear fruit ; and the third are those which are 
being performed during the present life, and which will 
bear fruit in a future one. According to the VedSnta, the 
true knowledge of Biahma and of one's own identity with 
It buroa up the accumulated works and cancels the effects 
of the current ones. The fruits of the fructescent ones 
must be exhausted during the present life, and then at 
death emancipation is realised. These last cannot be de- 
stroyed by the knowledge of Brahma ; but, according to 
the Yoga, the meditation wliich is styled in that system 
asamprajn&ta, ' meditation without an object,' ^ can destroy 
them, and so ia considered by Yogiua to be superior to ' 
knowledge.* 

Spcnce Hardy's Manual n/ Buddhism, p. 40, and Eailera Uoaackitm, 
p, 290. 

' A^hurismi, i. iS. = RMoaal He/ul.ition, pp, 30. 3T (ncrff). 
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It will interest tlie Mai-iithi stuilent to notice that 
common word prdrahdha, 'fate,' 'destiny/ is just this 
technical term explained above — works which have begun 
to take effect, and the fruit of which it is impossible 
evade. 

3. ' Supreme and not supreme' 

' Supreme ' as cause, 'not supreme' as eSect, says the 
scholiast. It might also be rendered ' The First and the 
Last,' that is, the all-inclusive entity. The tetter of the 
heart consists of desires resulting from Ignorance, 

^. ' If he who knows the secondiess Eealily,' &c. 

This pass^e, in the editions, consists of a verse and 
half, and reads as follows ; — 

Baddk&dvaiiasalatleasya yatheehfSfJiaranam yaJi | 
Sun&m taUvaiifisAtn ckaiva Ico b/iedo 'suchibliabshaite \\ I 
BraAmavitlvam lathd muktva m dlmnjno va chetara iti \ 



As it thus stands the passage looks like a quotation 
from one author, but such la not the case. In seven out 
of ten manuscripts which I have consulted in the India 
Office Library, the word iti is inserted at the end of the 
second line also, and those two are, indeed, all that are 
found in Sure^vara's work. Tiie same couplet is intro- 
duced into the fourth chapter of the PanchadaM in sup- 
port of an appeal to tlie enlightened man to avoid evil 
lest he lose the beniifics of his knowledge ; and its aim is 
lo show that if one who knows the truth throws off all 
restraint and acta as he likes, he is no better than a dog. 
That Sure^var.i, too, disapproved of yatheshtdcharava is 
evident from the context of the passage in question, 
which I here siibjoiii : — 



in I 
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"Al/idlepakapataliaiiii'Atdi-lliaia aha j Buddkidvaitasatattvat- 
j/a yatkaJtfde/iataTtam yadi [ iuytdm tattvadriidm chaiva ko bhedo 
'attciiiiltaktliane \l 62 || Eatmdn na bhavati yasmdi | AJharmdj 
jdyaU 'jndMam ya(hah{de}taraiuiin lalak | dhaniidkdrye hathain 
tat eywl yatra dharmopi neikyate |[ 63 || . . . Tithlhatu Cdvat 
KtrvapravrittibijaghasmaTam j'ndieam, mumulthvavatlhdydm apt 
na tamblMvati ycUhahfdcharartam \ Taddlia \ ' Yo hi yatra 
viraHah. tydn ndsau larniai pravartlaU | lokalrat/dd vti-aktatvdn 
Viuntuks/iuh Umilihate' || 65 || " 

The other half-couplet, however, of our text, aeems to 
reverse this teaching, and to inculcate the doctrine that 
the knower of Brahma way act as he likes with impunity. 
In translating it I have gone on the lines of previous 
translators, but am very doubtful as to its real meaning. 
Nrisiiiihasarasvati introduces it with the remark — Jivan- 
muktasya SrakmajndnitvdbhimdiiO ndstityatrdpi sammatwt 
dha-BrahmavUtvavi ityddi ; and so appears to say that 
Sadflnanda assents to the view, elsewhere propounded, 
that the ' liberated but still living ' man, having got what 
he wants, ceases to have any concern for the knowledge of 
llrahma, and may behave as he likes. That the sanvmati is 
Sad^nanda's, and not that of some other sage, seems pro- 
bable from the absence of some such qualifying word as 
vriddha preSxed to it, as is usual in such cases ; but, on 
the other iiand, if it is the author's own view, why is it 
expressed in verse ? The MSS. differ considerably in their 
reading of this line. Six have yalhd instead of iathd ; 
and four read muldrd, three muHah, and two rnvJctd. 
One omits the line altogether, and the commentator 
iiSmatirtha makes no allusion 10 it. 

In spite, however, of Sure^vara's denunciation of ya(Acs/t- 
fdcharana, there can be no duubt that it is upheld in 



many Ved4iitic writinga, and tbat Dr. Banerjea had good 
ground for saying that " Ved§,ntic authors have boldly 
asserted that they are subject to no law, no rule, and that 
there is no such thing as virtue or vice, injunctiou or 
prohibition." ^ A few instances of such teaching will 



" By no deed soever is his future bliss harmed, not by 
theft, not by a Brahman's murder, nor by a mother'a 
murder, nor by a father's murder; nor, if he wishes to 
commit siu, departs the bloom from his face." 

— Kaushitaki-Vpanishad, iii. i (Cowell). 

" The thought afflicts him not, ' What good have I left 
undone, what evil done ? ' " 

— Taittirtya-Upamsliad, ii, 9 (Gough). 

" Then a thief is not a thief, a murderer not a murderer 
... he is not followed by good, not followed by evil." 
— BrUiaddranyalcay 4. 3. 22 (Max Miiller). 

" He is not defiled by an evil deed." 

— Brihaddranyaka 4. 4. 23. 

" As water adheres not to a lotus leaf, so no sinful deed 
adheres to one who knows thus." 

— Ckhdndogya-U}ianishad, 4. 14. 3. 

" lie who considers himself a doer of good or evil, his 
intelligence is at fault and grasps not the truth — so I 
think," — Mahdlhdrata, 12. 222. 17. 

" As a water-bird is not defiled by moving in the water, 
so a liberated Yogi is not polluted by merit or by demerit." 



I- 



— Ihul., 12, 249. 17. 

' Dialogaesim Tlindu Philosophi/, p. 3S1. 
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" Evil adheres not to aa enlightened man, any more 
than water clings to a leaf; but much sin sticks to the 
unenlightened man, just as lac to wood." 

— Mahdbhdraia, 12. 299, 7. 



The commentator Nrisiifahasarasvati remarks that, in 
view of such Vedic passages as those above quoted, some 
one may object that it is erroneous to state that the 
enlightened may not act as they please, and his only 
reply is, that although there undoubtedly are such pas- 
sages in the SruLi and Smriti, yet they are merely designed 
to extol the position of the enlightened man and not 
to impel him to act in the manner there described ! 

But the line of argument adopted by this commentator, 
and also by other apologists, is unsafe, and does not get 
rid of the fact that some of Ihe Upanishads, the chief 
source of the Vtdauta doctiine, do, wiikout any qualifi- 
cation, declare that sin and virtue are alike to one wlio 
knows Erahma ; and the system is therefore rjglitly 
charged witli immorality. But, independently of such 
teaching as this, what moral results could possibly be 
expected from a system so devoid of motives for a life 
of true purity? The Supreme Being, Erahma, is a cold 
ImpersonaUty, out of relation with the world, unconscious 
of Its own existence and of ours, and devoid of all attri- 
butes and q^ualities. The so-called personal God, the first 
manifestation of the Impersonal, turns out on examina- 
tion to be a myth ; there is no God apart from ourselves, 
no Creator, no Holy Being, no Father, no Judge — no one, 
in a word, to adore, to love, or to fear. And as for our- 
selves, we are only unreal actors on the semblance of 



130 NOTE.'i. 

The goal, already referred to, is wortliy of such a creed, 
being no less than tlie complete extinctioii of all spiritual, 
mental, and bodily powers by absorption into the Im- 
personal. 

" AnniliilaLioD, then, as regards individuals, is as much 
ihe ultimate destiny of the soul as it is of the body, and 
'iVoi to be' is the melancholy result of the religion and 
philosophy of the Hindus."^ 

5. ' He alrmchj free, is freed' 

■'Though illusion has not really real existence, yet it 
possesses apparent existence, and so it is capable of taking 
the soul captive. Anil again, the Vedantins say, that as 
illusion is only apparent, so the soul's being fettered is 
practical; that is, as illusion is false, so the soul's being 
fettered is likewisi? false. Neither was the soul ever 
actually fettered, nor is it now fettered, nor has it to 
be emaucipiited,"* 

This matter is also explained in the last chapter of the 
Veddnia-paribkashd : — "The joy wliich admits of no in- 
crease, is Brahma; as the Veda (Tait. Up., 3. 6) says, "He 
knew Brahma to be joy.' And the acquisition of Brahma, 
whose essence is joy, is moksha, and it is also the cessa- 
tion of sorrow ; as the Veda says, ' The knower of Brahaia 
becomes Brahma,' and again, ' The knower of Self passes 
beyond sorrow* {Mundaka, 3, 2. g ; Ghhdndogya, 7. i. 3). 
The acquisition of another world, or the sensuous joy 
derivable therefrom, is not moksha; for aa it is the result 
of works, and therefore non-eternal, the subject of such 
liberation is liable to future births. If you say that, as, 
even according to our view, the acquisition of bliss and 

ofthi Hivdu 
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the cessation of misery have a beginning, they are there- 
fore chargeable with the same defect [ix., of being non- 
eternal and therefore transitory], and, that if they have 
not a beginning, then the enjoining of * hearing ' &c., with 
a view to moksha, is absurd, I reply, Not so ; for, although 
moksha, consisting of Brahma, is already in possession, 
still, because of the erroneous idea that it is not possessed, 
it is proper to make use of means for attaining it. The 
cessation of misery, too, in the form of Brahma, which 
is the substrate of all, is already an accomplished fact. 
Even in mundane aflfairs, however, we see the need of 
obtaining things already obtained, and of removing things 
already removed. For example, when a piece of gold 
is in one's hand, but has been forgotten [and is being 
searched for], and some person says, *Why, the gold is 
in your hand/ one regains it as if it had not already 
been in possession. So, too, in the case of one who is 
under the delusion that the garland encircling his ankle 
is a snake ; when a reliable person tells him that it is not 
a snake, the snake is removed although it was already 
removed [ie., had never existed]. In like manner, the 
acquisition of a joy already possessed, and the cessation 
of misery already removed, in other words, liberation, is an 
object [to be sought after]." 
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Waking state, 60, 73, 74 
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THE END. 
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